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(Excerpted, with minor corrections, from the First Edition.) 


FOREWORD 


kK undakundacarya needs no intro- 
duction. He graced the country 


with his divine presence in the first 
century B.C. His great book Samayasara 
has 400-odd verses. Nothing surpasses 
the excellence of Samayasdra which is 
self-contained, self-determining, self- 
sufficient, pure and perfect Super-Self. 
The soul is the sole determinant of its 
own pure psychic status. The soul never 
loses its soulhood. 


Kundakundacarya is an unquestioned 
authority on Jaina dogmatics; and his 
position, especially among the Jaina 
Teachers and Authors of the South, is 
unique. His very name has an auspicious significance, to be enumerated 
next only to that of Mahavira and Gautama Ganadhara. All his works are 
available in Prakrit which borders on Sauraseni and contains some traits 
of Ardha-magadhi and hence called ‘Jaina-Sauraseni’. 

For example — 


wit fe generate sramifiot ¢ act Ge 
a qenatetataon suite creda (1-9-9) 


The saints (who are) the expounders of the Universe, call him a knower of 
the Scripture, who in reality, from knowledge of the scriptures, knows 
this very soul (to be) absolutely pure. 

Commentary: The author points out that although a Srutakevali has 
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full knowledge of all the scriptures, yet from real standpoint he can only 
be termed Srutakevali, when he realizes the absolute and pure soul. It is 
so because the object of scriptural knowledge is to procure self- 
realisation, which alone is the cause of internal and eternal peace and 
happiness and of shedding off of the karmas which hinder soul from 
attaining its full and perfect status. 


BT Gaunt wet woe Yanater aare foot 
ARNOTT Het VET Gahacit Aad (1-10-10) 


The Conquerors call him a knower of scriptural knowledge who has all 
scriptural knowledge; because the soul (is) all knowledge, therefore he is 
also the knower of the scriptural knowledge (Srutakevali). 
Commentary: This Gatha gives an illustration of the practical point of 
view, which has been said to be a means for explaining the real point of 
view. It is only with reference to his being possessed of all scriptural 
knowledge that a Srutakevaii is called as such from the practical point of 
view; and in view of his realisation of the self, he is termed so from the real 
point of view. As knowledge of the scriptures is not distinct from all- 
knowledge, the attribute of the pure soul, this description from the 
practical standpoint merely indicates that a Srutakevali is really the 
knower of the self in its reality. 


The Essence of Samayasara 


uals tat foret Uqest ele foreetafie 
went ite faa etfete de sae Breau / (7-14-206) 


Have love always in this (soul’s nature); be always contented therein. By 
this be satisfied. Then will the highest bliss be thine. 


1. This is also mentioned in the Gita as shown below: 
TTR Cea ay a APTA: | 
serata oT ageers are a fad = - (Bhagavad Gita, 3-17) 


But, for a person who takes delight only in the self, is satisfied with the self and 
content in the self alone, verily there is no further work to be done by him. 


Vill 
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Spiritual Knowledge was derived first from Ksatriya — 
aaa FT Wert: UT fae aero Testa 
ward aay cee aera were 2 


- (Chandojnyopanisad, 5/3/7) 


“As (to what) you have said to me, Gautama (Brahmana), this knowledge 
did not go to any Brahmana before you, and therefore this teaching 
belonged in all the worlds to the Ksatriya class alone.” 


In a living organism the soul can be conceived as the nucleus 
circumscribed by the limits of the gross physical body. It is to be liberated 
and enlightened. Kundakundacarya's advice — remain a spectator, an 
observer, a witness to all that is happening in the physical world but do 
not become an actor, a doer, because the drama is being played by the 
aliens and you being a spectator have right knowledge, right faith and 
right conduct constituting the right path to final emancipation and 
liberation of soul. The trio is known as ‘The Three Jewels’. 

Samayasara is the ultimate conscious reality. The enlightened soul has 
infinite glory. It has the innate ability to demolish the power of karmas, 
both auspicious (punya) as well as inauspicious (papa), which constitute 
the cycle of births and deaths, and are an obstacle in the path of liberation 
of the soul. 

You have translated into English the great classical Jaina text 
Samayasara composed by His Holiness Kundakundacarya ji. Your 
successful accomplishment of this job would play a vital role in evolving 
spiritual and moral values in the Jaina society especially among the 
English knowing people. I highly appreciate your job and convey my 
auspicious blessings to you. 


34) aN at a 


ak att dad 2038 ~ Acarya Vidyananda Muni 
22-2-2012 


* ok ok 
2, wat ufsashs aderea gadstq! «= - (Braéhmana Purana, 2-14) 


Ix 


(Excerpted, with minor corrections, from the First Edition.) 


PREFACE 


[ was on a cold December day in 2010 when I reached Kundkund 
Bharti, New Delhi, to seek blessings of Acdrya 108 Vidyananda ji 
Muniraja. The Acarya instructed me to reflect upon the following verse 
that appearsin Samayasara! by Acarya Kundakunda: 


afte tat forect digest ele foreetafie 
Went ete fant etfete de Sat ates (7-14-206) 


(@ TA!) Toa aA A Gel ita Ae, Sat WL Bal Te W, Sas SLT GI 
(ar-2fa, Faifte atk gta S) a Sa YS eT 


Translated into English, it suggests: 


(O bhavya — potential aspirant to liberation!) Always adore this 
knowledge, in this only always remain contented, and fulfilled. You will 
attain supreme bliss (through knowledge-adoration, knowledge- 
contentment, and knowledge-fulfillment). 


Thad earlier printed Samayasara for Kundkund Bharti in 1994 and had 
gone through, intently, all the pages of the treatise during the process of 
proofreading. Samayasara could not create any lasting impression on me. 
But it was different this time. Just one verse in the treatise impelled me to 
start the study of Samayasara in right earnest. I found in Samayasara 
answers to most intriguing riddles that agitate human mind. Why the 
treatise could not influence me then is explained most beautifully and 
authoritatively in Samayasara itself: 


aa unrot wt gate wet Gea UT aro fafa 
AST BOUT UToT sjouT Gear Faron fafan (10-83-390) 


foaraea Hed ZI 
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Scripture is not knowledge because scripture does not comprehend 
anything. Therefore, knowledge is one thing and scripture another; this 
has been proclaimed by the Omniscient Lord. 


Out of my ignorance, I had not understood then that all karmic influxes, 
virtuous and wicked, are other than the Self, impure, lead to bondage, and 
misery. Due to my erroneous thought dispositions, I was constantly 
involved in the adoption of karmic matter and, conditioned by karmic 
matter like delusion, I was instrumental in attracting impurities 
including nescience. To be able to grasp the essence of this profound 
treatise, one must exert to see the Self as pure, free from bondage, 
inseparable from the attributes of knowledge, faith, etc., and distinct 
from all alien substances. 


Samayasara for a purposeful life 


Our wrong beliefs, passions and emotions are the causes which interfere 
with the dawn of knowledge. One debilitating phenomenon in our lives, 
almost universally, is that we live under the shadow of multitude of fear. 
Take a look at the kinds of fear that we entertain: 


Fear, perhaps, is the worst enemy of happiness; in extreme cases, it has 
the license to kill. As the world is marching ahead, as the means of 
communication are getting more potent than ever before, as the 
individual is getting involved in more and more activities, the scope and 
intensity of fear that we experience each day of our lives is increasing. Try 
to figure out a day, after your childhood days, which you have been able to 
spend without a tinge of fear tarnishing your natural happiness. There is 
the fear of failure, theft, gun, terrorist, accident, earthquake, flood, 
drought, tsunami, and so on. There is the fear of police, company law, 
central excise, labour law, income tax and sales tax. Future itself has 
become one big cause of fear — future health, security, relationships, old 
age, and, ultimately, death — termed appropriately as the fear of the 
unknown. We do not stop at thinking about possible mishaps till we are 
alive; we also entertain the fear of surety of our kin after our death. Even 
God has become an object of fear rather than of love and devotion. The list 
is indicative, not exhaustive. 
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Fear is the creature of ignorance and the cause and forerunner of 
death. The psychological effect of fear is terrible, beyond description. It 
paralyzes healthy action, generates worry, and is exceedingly pernicious 
to life. Worry corrodes and pulls down the organism; fear and worry will 
finally tear the body to pieces. Fear is the antithesis of self-composure, 
and the cause of cowardice and terror. Under its influence the 
countenance becomes pallid, the face is pulled down, and the chest drawn 
in. It paralyzes all the bodily muscles and consumes the vital force. 2 


We make persistent efforts to allay fear, like buying insurance policies of 
various kinds including health, life, child education, and fire, investing in 
security of our homes and establishments, and financial planning. But all 
these efforts are entirely misplaced, and do not tackle the core problem — 
fear. 


Good health can never be ensured through a medical insurance. The 
process of getting a medical insurance for the most dreaded diseases 
starts with an unhealthy suggestion that we are going to suffer, sooner or 
later, from such diseases. We lose faith in our own powers, start paying 
hefty premium, and, in effect, get ready to welcome disease. What is true 
of physical health is also equally true of mental well-being, the rule 
governing them both being the same, namely, ‘as one thinks, so one 
becomes’. Whether we get a dreaded disease or not, we remain a loser. In 
the former case, we may, however, get the satisfaction of being worldly 
‘smart’. It is naive to assume that availability of money will guarantee 
future education of a child. Our day-to-day experience tells us that people 
involved in meticulous financial planning are no securer and happier than 
those who adopt acarefree attitude toward financial matters. 


Samayasara offers an antidote for curing the problem of fear 
permanently: 


weafeest sitar foretarr atta forerar aor 

wavataoraea wet aret < foreteat (7-36-228) 
warefc sia zie etd é, sated a fasta aid 2; Rilfe 3 aca S cea ela 
ca ES aud frag at zim etd ZI 
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Souls with right belief are free from doubts and, therefore, they are free 
from fear. Since they are free from seven kinds of fear, therefore, certainly 
they are free from doubts. 

(The seven kinds of fear are enumerated as: 1) fear relating to this life, 
2) fear relating to the next life, 3) fear of being without protection, 4) fear 
of losing what is possessed, 5) fear of pain, 6) fear of accident, and 7) fear 
of death.) 3 


It is clear that our misconception because of which we consider alien 
substances as our own is the real cause of all our fears. Once we realize the 
distinction between the Self and the alien substances, we renounce all 
attachment toward those substances and are at once at ease and at peace 
with the Self. 


Samayasara is essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting 
solutions to all our problems, concerning worldly ways as well as spiritual 
curiosities and misgivings. 


Salutations 


As my knowledge- and perception-covering karmas subside, I get the 
opportunity of having the dargana of the Most Learned Acdarya 
Vidyananda ji Muniraja. The Munirdja has no worldly possessions and 
the three jewels of Right Faith, Right Knowledge, and Right Conduct 
radiate from his bare body. He has won over passions like attachment, 
observes stringent austerities, both external and internal, and endures 
afflictions with fortitude and equanimity. He is an ocean of knowledge; an 
institution of learning in himself. He has tender affection for all, 
especially for those engaged in the propagation of the teachings of Lord 
Jina. With every opportunity of having the dargana of the Muniraja and 
listening to his words of true wisdom, my knowledge- and perception- 
covering karmas get to quiescence and I seem to get an inspiration to 
study and reflect upon the sacred texts. He is thus the driving force 
behind the fruition of the present work; I salute him and make obeisance 
humble at his worshipful feet. 


XIII 


Samayasara aaa 


Many illuminated works and teachings of great thinkers and sages of the 
past have repeatedly told us that we need to be able to distinguish 
between valuable gems and valueless stones, both of which are scattered 
along our way. One such valuable gem that I could lay my hands on, about 
a decade-and-a-half ago, was that amazingly comprehensive yet precise 
treatise The Key of Knowledge 4, by Shri Champat Rai Jain. The book, 
first published in 1915, true to its title, has timeless pearls of wisdom in 
each of its 900-plus pages; one has only to have patience, and develop 
appreciation and understanding to pick them up. No other work that I 
know of treats of the great issues that confront humanity with the same 
simplicity, charm, ease, authority and freedom. As could be expected from 
a Barrister-at-Law of that era, he was a brilliant grammarian and 
logician; but more than that, he was a great philosopher. His single- 
mindedness of purpose has always astounded me, and I salute his noble 
soul. 


Prof. A. Chakravarti (1880-1960), a versatile scholar of Sanskrit, Prakrit, 
Tamil, and English had undertaken the stupendous task of providing us 
with the English Translation and Commentary on Acaérya Kundakunda’s 
Samayasara *, based upon Acarya Amrtacandra’s Atmakhyati. This 
excellent text has provided me with necessary support and impetus 
whenever I faced any stumbling blocks during the course of the present 
work. 


Another work of great scholarship is Reality ®, English Translation of 
Acarya Pujyapada’s Sarvarthasiddhi, by Prof. 8.A. Jain, first published 
in 1960. You cannot but marvel at the fineness, in terms of erudition as 
well as error-free printing in that era of letterpress technology, of the text. 
This text became extremely useful to me during my translation work of 
Samayasara. Iremember Prof. 8.A. Jain with gratitude and adoration. 


Dehradun . 
February, 2012 Vijay K. Jain 
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PREFACE 


Tet Tara vatet wikatat roi 
Tet eh Saetseq ATA 


These four are auspicious (mangala) — Lord Mahavira (the 
Omniscient Tirthankara), Ganadhara Gautamasvami (the Apostle 
who assimilated and propagated the Word of Lord Mahavira), 
Acarya Kundakunda (the great composer of the Scripture), and the 
Jaina ‘dharma’ (the Doctrine or ‘dharma’ based on the teachings of 
Lord Mahavira). 


The name of Acaérya Kundakunda has an auspicious significance and is 
uttered with great veneration. Almost universally, the Jainas — ascetics 
(munt, Sramana) and laymen (sravaka) — recite the above verse as a mark 
of auspiciousness at the start of their activities. 


The Scripture (agama) - the Word of the Omniscient Lord 


There were eleven ganadhara in Lord Mahavira’s (599-527 BCE) congre- 
gation, with Gautamasvami, also known as Indrabhiti, as his chief 
disciple. After liberation (nirvana) of Lord Mahavira, sequentially, in the 
course of next sixty-two years, three anubaddha kevali attained omni- 
science (kevalajnana) — Gautamasvami, Sudharmacarya, and 
Jambusvami. They are called ‘sequential’ or ‘anubaddha’ kevali because 
of the fact that Gautamasvami attained omniscience on the day Lord 
Mahavira attained liberation, and so on. 

During the course of the next one hundred years, five Srutakevalil had 
complete knowledge of the ‘agama’; they were Nandi, Nandimitra, 


1. Lord Jina, the illuminator of the world, has expounded that, for sure, the one 
who, on the authority of his knowledge of the Scripture — bhavasrutajnana — 
knows entirely, by his own soul, the all-knowing nature of the soul is the 
Srutakevali. (see ‘Pravacanasara’, verse 1-33) 

The Omniscient (the kevali), with his unparalleled and eternal, infinite- 
knowledge, experiences simultaneously the supreme nature of his soul through 
the soul. The srutakevali, with his knowledge of the Scripture, experiences 
consecutively the supreme nature of his soul through the soul. Both, the 
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’, verses 
1494-95; also ‘Harivangapurana’, p. 806-807.) 

It is generally accepted by the Digambara sect of Jainas that the 
comprehensive knowledge contained in the ‘agama’ — anga and purva — 
was lost gradually in the course of six hundred eighty-three years 
following the nirvana of Lord Mahavira as it was transmitted orally from 
one generation of adcaryas to the next. 

Some learned and spiritually advanced adcaryas then started to restore, 
compile and put into written words the teachings of Lord Mahavira, that 
were the subject matter of duddasanga. Acarya Dharasena guided two 
acaryas, Acarya Puspadanta and Acarya Bhitabali, to put these profound 
tenets in the written form. The two dcaryas wrote, on palm leaves, 
Satkhandadgama — among the oldest known Digambara Jaina texts. 
Around the same time, Acérya Gunadhara wrote Kasdéyapahuda. These 
two texts, being highly technical in nature, could not become popular with 
the general readers. 


The Rise of Acarya Kundakunda 


Around the same time, Acarya Kundakunda rose as the bright sun and 
composed some of the finest Jaina Scriptures which continue to exert, 
even today, great influence on the thinkers and the practitioners — the 
ascetics and the laymen. For the last two millenniums these texts have 
been true guides for the ‘bhavya’ — potential — souls who find worldly 
existence as full of suffering and aspire to tread the path that leads to 


Omniscient and the srutakevali, know the nature of the Reality. The difference is 
that while the Omniscient experiences the Reality through the soul that has all- 
pervasive and infinite strength of knowledge and perception, the srutakevali 
experiences the Reality through the soul that has limited strength of knowledge 
and perception. The Omniscient sees the Reality through his infinite knowledge 
(kevalajrdna); it is like seeing objects during the daytime in the light of the sun. 
The Srutakevali sees the Reality through his knowledge of the Scripture; it is like 
seeing objects during the night in the light of the lamp. Both know the nature of 
the Reality. 

The worthy ascetics, adept in the entire Scripture (4gama) and renowned as 
Srutakevali, are endowed with the special accomplishment (rddhi) — called the 
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010). 
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ineffable happiness of liberation (nirvana, moksa). 

Save for ‘Barasa Anuvekkha’, Acarya Kundakunda has not mentioned his 
name in the texts that he had authored. However, in ‘Bodhapdhuda’, he 
introduces himself as a disciple (Sisya) of (Acdrya) Bhadrabahu, the last 
Srutakevali: 


aefaant Fat wrergda a fret wed 
a ae aed unre ao a AEANTET gol! 


The disciple (Sisya) of (Acarya) Bhadrabahu has elucidated here the 
same path that has been expounded by Lord Jina (the Victor) in his 
discourses that were in form of language comprising words. 


a a ae 
PAUMoES THATS Waa AAS ee UN 


Victory to my eminent preceptor (guru) Srutakevali Bhadrabahu, 
knower of the twelve departments (duddasdiiga) and fourteen 
purva, with their extensive elaboration! 


The idea that Acarya Kundakunda had access to the Doctrine of Lord Jina 
through the srutakevali is further corroborated by the first verse of his 
composition, ‘Samayasara’: 
died wats garacmurad whe ot 
arate wraurgstaoret qamacitefurs ue-e-e 1 
O bhavya (potential aspirants to liberation)! Making obeisance to 
all the Siddha, established in the state of existence that is eternal, 
immutable, and incomparable (perfection par excellence), I will 


articulate this Samayaprabhrta, which has been expounded by the 
all-knowing Master of the Scripture — srutakevali. 


This establishes that Acaérya Kundakunda was a disciple (Sisya), most 
likely through lineage (parampar4a), of srutakevali Bhadrabahu and thus 
had access to the true Doctrine of Lord Jina. 


There is another aspect of the glory of Acaérya Kundakunda. In the same 
treatise (‘Samayasara’), he avers that this composition is based on direct 
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experience of the ineffable glory of own soul. Only the advanced ascetics 
(muni), established in pure-cognition (Suddhopayoga), are able to attain 
such experience of the soul; Acdrya Kundakunda, certainly, had this 
ability which is the gateway to liberation (nirvana, moksa). 


ad wanfaed ag stunt afaganr | 
Whe GUSH UAT Yasar wet UT eed 1e-4-4ll 


I will reveal that unified (ekatva) soul [established in pure- 
cognition, i.e., indiscrete “Three Jewels’ (abheda ratnatraya)] with 
the glory of my own soul. If I succeed, accept it as valid knowledge 
(pramana) and if I miss out, do not misconstrue my intent. 


Acarya Kundakunda is known by four other names: Padmanandi, 
Vakragrivacarya, Elacarya and Grdhrapicchacarya.1 


Traditional Story About the Life of Acarya Kundakunda 


Jaina literature (see ‘Punydsrava-kathadkosa’) carries a story about the 
life of Acérya Kundakunda. The gist of the story is given here; the veracity 
of it cannot be fully established. However, since taken from a trustworthy 
and dispassionate source, we would rather go with it. 


In the town of Kurumarai lived a wealthy merchant Karamandu and his 
wife Srimati. They had a cowherd, Mativarana by name, who tended their 
cattle. Once that boy happened to pass through an adjoining forest that 
was consumed by forest fire. To his great surprise, he saw a spot in the 
centre of the forest with few trees retaining their green foliage. This 
roused his curiosity and he inspected the place closely. He conjectured 
that the spot must have been the abode of a great muni as he also founda 
box containing some sacred texts — sastra — or the Jaina Scripture 
(agama). The credulous and illiterate boy attributed the exclusion of the 
spot from the devastating blaze to the presence there of these sacred 
texts. As the boy thought these texts to be holy, he carried these home 
with awe and reverence. He placed these in a sanctified place of his 
master’s house. He worshipped these sacred texts daily. 


1. Acarya Srutasagara (circa fifteenth century A.D.) in the concluding colophons of 
the Sanskrit commentary on six ‘pahuda’ of Acarya Kundakunda. 
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Sometime later, a monk happened to visit the merchant’s house. The 
merchant offered him food with great veneration. The cowherd boy gifted 
those texts to the great monk. For their acts of piety, the master and the 
boy received blessings from the monk. The master couple had no children. 
It so happened that the faithful boy died after some time. Due to his act of 
giving the gift of sacred texts to the monk, the boy was born asa son to the 
merchant. As time passed, this intelligent son became a great philosopher 
and religious teacher, Kundakunda by name. 

The story further turns to the religious pursuits of Sri Kundakunda. The 
mention of his name in the samavasarana of Lord Simandharasvami in 
Purva-Videha! as the wisest of mortals, the visit of two carana saints to 
have it verified, Sri Kundakunda’s indifference to them on account of his 
deep meditation, their return in disgust, the misunderstanding cleared 
and reconciliation between the ca@rana saints and Sri Kundakunda, and 
the latter’s visit to the samavasarana of Lord Simandharasvami in Ptrva- 
Videha with the two carana saints. The merit of sastradana made him a 
great leader of thought and organizer of institutions. He secured the 
throne of Acarya and spent his life in usefulness and glory. [adapted from 
A. Chakravarti Nayanar (2009), “Acdrya Kundakunda’s Pancastikaya- 
sara”, Third Edition, p. xix-xx.] 


Acarya Kundakunda’s Time 


A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to 
‘Pracvacanasara’ has summarized as under: 
“In the light of this long discussion on the age of Kundakunda 
wherein we have merely tried to weigh the probabilities after 
approaching the problem from various angles and by thoroughly 
thrashing the available traditions, we find that the tradition puts 


1. As per the Jaina cosmology, there are five Meru and five Videha in the human 
region. Each Videha is divided into four regions formed due to division by rivers 
Sita and Sitoda. In five Meru of Videha there are twenty regions; if one 
Tirthankara is present in each region, there would be a minimum of 20 
Tirthankara in five Videha-regions. Lord Stmandharasvami is the Tirthankara 
present in the Pirva-Videha region of Jambidvipa. 
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his age in the second half of the first century B.C. and the first half 
of the first century A.D. ...” 
He concludes: 
“IT am inclined to believe, after this long survey of the available 
material, that Kundakunda’s age lies at the beginning of the 
Christian era.” 
It seems highly appropriate to go with this conclusion. Acarya 
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time 
of Acarya Kundakunda, “He graced the country with his divine presence 
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s 
Samayasara”, p. v.] 


Acarya Kundakunda’s Works 


Acarya Kundakunda, who had great penchant for spiritual exposition, is 
universally accepted as the author of the following treatises: 
1. Pancdstikayasara or Pancdastikaya-samgraha 
Samayasara or Samayaprabhrta 
Pravacanasara 
Niyamasara 
Barasa Anuvekkha 


OP Os ee Sho 


Astapadhuda or Atthapadhuda 
i) Dansanapadhuda or Darsanapahuda (36 gatha) 
li) Suttapdhuda or Siitrapahuda (27 gatha) 
iii) Carittapahuda or Caritrapahuda (45 gatha) 
iv) Bohipahuda or Bodhapdhuda (62 gatha) 
v) Bhdavapadhuda (165 gatha) 
vi) Mokkhapahuda (106 gatha) 
vii) Lingapahuda (22 gatha) 
viii) Silapahuda (40 gatha) 
Besides these, the authorship of ‘Rayanasdra’ is attributed to Acarya 
Kundakunda. However, as its several versions have different number and 
sequence of verses (gathda), some scholars are indecisive about attributing 
this treatise to Acarya Kundakunda. 
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Every treatise mentioned above is a profound masterpiece, composed on 
the strength of knowledge (jana) that is beyond-the-senses (atindriya). 
Even the best of brains found it difficult to comprehend and assimilate the 
Truth contained in these. This prompted some prominent and learned 
acarya, including Acarya Amrtacandra and Acarya Jayasena, to write 
elaborate commentaries on some of Acarya Kundakunda’s works to help 
the ascetics as well as the laymen understand the concepts and tenets 
contained in these texts. Fortunate are those who are able to reach, read 
and assimilate the teachings contained in these Scripture. 

Acarya Kundakunda is said to have written 84 padhuda but only the ones 
mentioned above are existent today. All his compositions are in Prakrit 
language. 


‘Samayasara’ of Acarya Kundakunda 


Samayasadra or Samayaprabhrta is one of the four most important, 
profound and popular works of Acarya Kundakunda, the other three 
being Pancastikaya-prabhrta or Pancastikaya or Pancdastikaya-samgraha, 
Pravacanasara, and Niyamasara. The original text of Samayasara is in 
Prakrit language and contains a total of 415 verses (gathda). This profound 
composition has been divided into ten chapters, as under: 


1. TheSoul (including the Invocation) 38 verses (gatha) 
2. The Soul andthe Non-Soul 30 verses (gathda) 
3. The Doerandthe Karma 76 verses (gathda) 
4. Merit and Demerit 19 verses (gatha) 
5. InfluxofKarmas 17 verses (gatha) 
6. Stoppage of Karmas 12 verses (gatha) 
7. Shedding of Karmas 44 verses (gatha) 
8. Bondage of Karmas 51 verses (gatha) 
9. TheLiberation 20 verses (gatha) 
10. The All-pure Knowledge 108 verses (gatha) 


Samayasara expounds the nature of the pure soul-substance (jivastikaya) 
which is integral to the seven realities (tattva), the nine objects 
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(padartha), the six substances (dravya), and the five substances with 
bodily-existence (astikaya). ‘Samayasara’, thus, is the exposition of the 
Pure (Suddha) ‘Self’ or ‘Soul’. It is the exposition, from the 
transcendental point-of-view (nigcaya naya), of the ‘Real Self’ or it is the 
‘Essence of the Soul’. The assertions that the soul (jiva) gets bound to the 
karmic matter (dravya-karma) or that it does not get bound to the karmic 
matter are based on different points-of-view (naya). But that which 
transcends all points-of-view (naya) is the ultimate truth, the 
‘samayasara’, absolute (nirvikalpa) and pure (suddha) soul-substance 
(atma-tatitva). Experiencing the innate supreme bliss of the Self, and 
abjuring all viewpoints, it does not absorb even an iota of any viewpoint. 
Self-realization is free from all expressions of the viewpoints. This 
‘samayasara’ is another name for right-faith (samyagdarsana) and right- 
knowledge (samyagjnana), the innate-qualities (svabhava guna) of the 
Pure Soul. 


The Soul-substance (jiva dravya) 


The soul-substance (jiva dravya) is ubiquitous but unseen. The driving 
force within each one of us, it has been, since time immemorial, a subject 
matter of research by the philosophers, religious leaders and laity. Still, 
ambiguity and misconceptions prevail as regard its real nature. Some 
negate the existence of the soul and attribute consciousness to the union 
of four basic substances — earth (prthivi), water (jala), fire (agni), and air 
(vayu); death leads to its annihilation. Some believe it to be momentary, 
devoid of self-existence. Still others consider it a product of illusion 
(maya) or ignorance (avidyd) as all objects are manifestations of Brahma — 
often described as ‘Existence-Thought-Bliss’ (sat-cid-dnanda); only the 
one eternally undivided Brahma exists. All such conceptions are based on 
absolutism like: existence (bhavaikanta) or non-existence 
(abhavaikanta), non-dualism (advaita-ekadnta) or separateness 
(prthakiva-ekanta), and permanence (nityatva-ekdnta) or momentariness 
(ksanitka-ekanta). Jaina epistemology goes beyond the superficial and 
examines the objects of knowledge from all possible points of view. It 
asserts that the entity (dharmi) and its attributes (dharma) are neither 
absolutely dependent (apeksika) nor absolutely independent 
(anapeksika). Only an entity which has general (samanya — concerning 
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the substance, dravya) and particular (vigesa — concerning the mode, 
paryaya) attributes can be the subject of knowledge. Substance (dravya) 
without its attributes (guna) and attributes without its substance cannot 
be the subject of valid knowledge; only their combination can be the 
subject of valid knowledge. 

Teachings contained in the Jaina Scripture revolve around the soul- 
substance (jiva dravya), its attributes and modes, and its distinctiveness 
from other substances. Every statement is made from a particular point- 
of-view (naya) that must be ascertained to understand the true meaning, 
without getting confounded and even misguided. 


Acarya Kundakunda has defined the (pure) soul (jiva) in the Samayasara 
as under: 


- a ; 
wor sifermrent siteaforfeg Harari (2-11-49) 


Know that the (pure) soul (jiva) does not have the qualities of taste 
(rasa), colour (varna), smell (gandha), touch (sparsa), and sound 
(Sabda), which is the mode (parydya) of the matter (pudgala). It 
cannot be comprehended through any mark typical of the matter 
(pudgala) — alingagrahana. Its shape cannot be defined, and it has 
this quality of consciousness (cetanda). 


It is interesting to note that this important definition of the (pure) soul 
(Viva) also appears in his other masterpiece texts including the 
Pravacanasara (verse 2-80) and the Pancdstikaya-samgraha (verse 127). 


All objects have two kinds of qualities (guna)—the general (samanya), and 
the specific (vigesa). The general qualities express the genus (jati) or the 
general attributes, and the specific qualities describe the constantly 
changing conditions or modes. Consciousness (cetand) is a specific (visesa) 
attribute of the soul when viewed in reference to non-souls but a general 
(samanya) attribute when viewed in reference to other souls. In a 
hundred pitchers, the general quality is their jar-ness, and the specific 
quality is their individual size, shape or mark. Thousands of trees in a 
forest have tree-ness (vrksatva) as the general (samdanya) attribute but 
each tree has specific (visesa) attributes, distinguishing these as neem 
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tree, oak tree or palm tree. When our expression makes the general 
(samanya) aspect as its subject, the specific (visesa) aspect becomes 
secondary and when the expression makes the specific aspect as its 
subject, the general aspect becomes secondary; this is achieved by using 
the word ‘sydd’ in expression. 

The worldly soul (iva) is intricately bound with the karmas, like the 
knowledge-obscuring (j7Gndavaraniya). The karmas are said to be the doer 
(arta) of the four kinds of dispositions (bhava) of fruition (udaya), 
subsidence (wpasama), destruction (ksaya), and destruction-cum- 
subsidence (ksayopasama). Getting transformed in own-nature 
(svabhava), the soul (jiva) itself is the doer (karta) of own dispositions 
(bhava); the soul (iva) is not the doer (karta) of the material-karmas 
(dravyakarma, pudgala-karma). This is the Word of the Omniscient Lord. 
This way, the soul (jiva) due to its own karma-consciousness 
(bhavakarma) becomes the doer (karta) and the enjoyer (bhoktd). Being 
enveloped with delusion (moha), it wanders, with-end (santa) or without- 
end (ananta), in this world (samsara). For the potential (bhavya) souls 
with discerning intellect, the path to liberation consists in following the 
conduct (cdaritra) that is rid of attachment (rdga) and aversion (dvesa), 
and to get equipped with right-perception (samyagdarsana) and right- 
knowledge (samyagjiiana). 


The Doctrine of Non-absolutism (anekantavada) and 
the Doctrine of Conditional Predication (syadvada) 


A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka),; each character can be analyzed and grasped 
individually. Anekadntavada, the Doctrine of non-absolutism, is the basic 
understanding of the complexity of the Reality and the necessity for 
looking at it all different points of view. The Jaina Doctrine of conditional 
predication — syadudda — is the expression of anekdntavdda in logical and 
predicational form. Each individual character of the object-of-knowledge 
is called anaya. A naya thus reveals only a part of the totality, and should 
not be mistaken for the whole. A synthesis of different viewpoints is 
achieved by the Doctrine of conditional predication (syadvada) wherein 
every viewpoint is able to retain its relative importance. Syadvada, which 
literally signifies assertion of possibilities, seeks to ascertain the meaning 
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of the object-of-knowledge from all possible standpoints. Its chief merit is 
the anekanta, or many-sided view of logic. This, it would be seen at once, is 
most necessary in order to acquire full knowledge about anything. 

The particle ‘sydd’ in a sentence qualifies the acceptance or rejection of 
the proposition or predication. It refers to a ‘point-of-view’ or ‘in a 
particular context’ or ‘in a particular sense’. The ‘dda’ presents a theory 
of logic and metaphysics. Syadvada means a theory of predication of the 
Reality from different points of view, in different contexts or from 
different universes of discourse. SyGdudda is the expression of the 
pictures of the Reality obtained from different points of view in definitive 
and determinate logical predications. There is no uncertainty or 
vacillation in expression. Syadvdda promotes catholic outlook of many- 
sided approach to the problem of understanding the Reality. It is anti- 
dogmatic and presents a synoptic picture of the Reality from different 
points of view. Syadvdda expresses protest against the one-sided, narrow, 
dogmatic and fanatical approach to the understanding of the Reality. It 
affirms that there are different facets of the Reality and these have to be 
understood from various points of view by the predications of affirmation, 
negation and indescribability. 


Syadvada and kevalajfiadna are the foundational facts of knowledge. The 
difference between the two is that kevalajridna is the complete and all- 
embracing knowledge of the Reality while syadudda is the conditional 
predication of the individual propositions of the knowledge obtained in 
kevalajfiana. Kevalajfiana is the direct experience and syadvdda is its 
indirect expression. All scriptural-knowledge (Srutajfiana), thus, is 
syadvada. 

Things are neither existent nor non-existent absolutely. Two seemingly 
contrary statements may be found to be both true if we take the trouble of 
finding out the two points of view from which the statements were made. 
For example, a man may be a father with reference to his son, and a son 
with reference to his father. Now it is a fact that he can be a son anda 
father at one and the same time. A thing may be said to be existent in a 
way and non-existent in another way, and so forth. Syadvada examines 
things from seven points of view, hence the Doctrine is also called 
saptabhangi naya (sevenfold method of relative comprehension). The 


XXVI 


Preface — Second Edition 


primary modes of predication are three — sydd-asti, syadd-ndsti and sydd- 
avaktavya; the other four are obtained by combining these three. 

Every object admits of a four-fold affirmative predication (svacatustaya) 
with reference to its own substance (svadravya), own space (svaksetra), 
own time (svakdla), and own nature (svabhava). Simultaneously a four- 
fold negative predication is implied with reference to other substance 
(paradravya), other space (paraksetra), other time (parakala), and other 
nature (parabhava). The substance of an object not only implies its 
svadravya but differentiates it from paradravya. It becomes logically 
necessary to locate a negation for every affirmation and vice-versa. We 
must not only perceive a thing but also perceive it as distinct from other 
things. Without this distinction there cannot be true and clear perception 
of the object. When the soul, on the availability of suitable means, admits 
of the four-fold affirmation with respect to suadravya, svaksetra, svakala, 
and svabhava, it also admits of the four-fold negation with respect to 
paradravya, paraksetra, parakdla, and parabhava. The attributes of 
existence and non-existence in an object are valid from particular 
standpoints; the validity of the statement is contingent on the speaker’s 
choice, at that particular moment, of the attribute that he wishes to bring 
to the fore as the other attributes are relegated to the background. There 
is conditional affirmation of a substance, from a particular point of view 
and conditional negation from another point of view. Two views, existence 
and non-existence, are not without any limitation; these views are neither 
totally inclusive nor totally exclusive to each other. Leaving out the 
limitation will lead to nihilistic delusion. Affirmation, when not in conflict 
with negation, yields the desired result of describing truly an object of 
knowledge. Only when affirmation and negation are juxtaposed in 
mutually non-conflicting situation, one is able to decide whether to accept 
or reject the assertion. This is how the Doctrine of conditional predication 
(sya4dvdda) establishes the Truth. 

While each substance (dravya) never leaves its essential character of 
existence (satta), it undergoes origination (utpdda), destruction (vyaya) 
and permanence (dhrauvya). There is inseparable association between 
the qualities (guna) and the substance (dravya). There is oneness in terms 
of space-points (pradesa) between the quality (guna) and the possessor-of- 
quality (gunz). Further, the substance (dravya) undergoes destruction 
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(vyaya, naga) and origination (utpdda) in its qualities (guna) and modes 
(paryaya). These concepts can only be understood with the help of the 
Jaina Doctrine of Syadduvdda and its ‘seven-nuance system’ (saptabhangi), 
as expounded by Lord Jina. 


The Transcendental (niscaya) and the Empirical 
(vyavahara) Standpoints (naya) 


The Scripture uses two broad classifications of standpoints (naya): 1) in 
terms of the substance (dravya) and the mode (parydya) — the 
dravyarthika naya and the paryayarthika naya; and 2) in terms of the real 
or transcendental (nigcaya) and the empirical (vyavahdra) — the 
niscayanaya and the vyavaharanaya. 

‘Samayasara’ extensively employs the latter classification; this is now 

elaborated. 

Niscayanaya - It represents the true and complete point-of-view. There 

is no distinction between the substance (dravya) and its qualities (guna) 

and there is no figurative (upacarita) suggestion in the statement. The 
soul is one with the wealth of its attributes. 

Transcendental point-of-view (nigcayanaya) has two main subdivisions: 
a) Suddha niscayanaya: It holds the self in its pure and 
unconditioned state (the nirupadhi state) that has no associated 
karmic contamination. Disentangled from all its material 
environment and limitations, the self radiates in its pristine glory 
through the wealth of its infinite qualities. Pure and unalloyed 
expression of the nature of the self is the topic of suddha 
niscayanaya — e.g., “Omniscience (kevalajfiana) is the soul.” 

b) aSuddha niscayanaya: This naya contemplates the self as 
caught in the meshes of material environment (the sopddhi state). 
The presence of karmic contamination makes it impure or 
asuddha. Its intrinsic glory is dimmed but still it is viewed as a 
whole with its complete nature as expressed in its attributes 
though somewhat warped by alien influences — e.g., “Sensory 
knowledge, etc., (matijfidnddi) is the soul,” and “Attachment, etc., 
(ragddi) is the soul.” 
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Vyavaharanaya — The empirical point-of-view (vyavahdranaya) makes 
distinction between the substance (dravya) and its qualities (guna) and 
there may be figurative (upacarita) suggestion in the statement. The 
term vyavahadra implies analysis of the substance (dravya) with 
differentiation of its attributes (guna) from the underlying substance. 

The complex nature of the self is analyzed with respect to its diverse 

qualities, and attention is directed to any particular attribute that may be 

of current interest. 

Empirical point-of-view (vyavaharanaya), too, has two main subdivisions: 
a) sadbhita vyavaharanaya: The term sadbhiita implies the 
intrinsic nature of the thing. Though essentially inseparable, this 
naya makes distinction between the substance (dravya) and its 
subdivisions like qualities (guna), modes (paryaya), nature 
(svabhava) and agent (kdraka). This naya envisages distinction in 
an indivisible whole. 

Sadbhita vyavaharanaya has two subcategories: 
a-1) anupacarita sadbhita vyavaharanaya: This naya 
holds the self in its pure and uncontaminated state (nirupadhi 
state) but makes distinction between the substance (dravya) 
and its attribute (guna) — e.g., “Omniscience (kevalajfiana) is 
the attribute of the soul,” and “Right faith, knowledge and 
conduct constitute the path to liberation.” 
a-2) upacarita sadbhita vyavaharanaya: This naya holds 
the self as caught in the meshes of material environment 
(sopadhi state) and makes distinction between the substance 
(dravya) and its attribute (guna) — e.g., “Sensory knowledge 
(matijfiana) is the attribute of the soul.” 

b) asadbhita vyavaharanaya: The term asadbhita implies 

importation of alien substance or its qualities into the substance 

under consideration or its qualities. In essence, asadbhiita 

vyavaharanaya envisages oneness in essentially distinct 

substances. The expression under this naya is figurative; e.g., an 

‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its 

usage. 

Asadbhita vyavahGaranaya, too, has two subcategories: 
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b-1) anupacarita asadbhita vyavaharanaya: This naya 
makes no distinction between two substances that stay together 
and appear to be indistinct. Anupacarita has no metaphorical or 
figurative implication. For example, the statement, “This body 
is mine,” is sanctioned by the intimate interrelation that exists 
between the soul and the body. Another example of this naya is, 
“The soul is the cause of material-karmas (dravyakarma).” 

b-2) upacarita asadbhita vyavaharanaya: Upacarita is 
usage sanctified by convention but with no intrinsic 
justification. Here the alien thing with which the self is 
identified lacks intimate relation that exists between the soul 
and the body; e.g., “My ornament.” Only in a figurative sense 
can one call the ornament as one’s own; similarly, certain 
individuals, the son or the wife, as one’s own. Identification of 
the self with other things is a figurative and transferred 
predication and that is upacarita asadbhita vyavaharanaya. 


Though the transcendental point-of-view (nigcayanaya) and the 
empirical point-of-view (vyavaharanaya) differ in their application and 
suitability, both are important to arrive at the Truth. The former is real, 
independent, and focuses on the whole of substance. The latter is an 
imitation, dependent, and focuses on the division of substance. The pure, 
transcendental point-of-view (nigcayanaya) expounded by those who 
have actually realized the Truth about the nature of substances is 
certainly worth knowing. For those souls who are in their impure state 
(like the householder engaged in virtuous activity) the empirical point-of- 
view (vyavaharanaya) is recommended. The beginner is first trained 
through the empirical point-of-view (vyavaharanaya). Just as it is not 
possible to explain something to a non-Aryan except in his own non- 
Aryan language, in the same way, it is not possible to preach spiritualism 
without the help of the empirical point-of-view (vyavaharanaya). 
However, the discourse is of no use if the learner knows only the empirical 
point-of-view (vyavaharanaya); the transcendental point-of-view 
(nigcayanaya) must never be lost sight of. Just like for the man who has 
not known the lion, the cat symbolizes the lion, in the same way, the man 
not aware of the transcendental point-of-view (niscayanaya) wrongly 
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assumes the empirical point-of-view (vyavaharanaya) as the Truth. The 
learner who, after understanding the true nature of substances from both 
the transcendental as well as the empirical points-of-view, gets unbiased 
toward any of these gets the full benefit of the teachings. 

Attainment of the state of without-attachment (vitaraga) is possible only 
by relying on both points-of-view, the real (nigcaya) and the empirical 
(vyavahara). When applied in relation to each other, these two points-of- 
view become the goal (sddhya) and the means (sddhaka) of each other. 
Absolutistic reliance on any of these cannot provide liberation. [see, Vijay 
K. Jain (2020), Pancastikaya-samgraha, explanatory note on verse 172, p. 
327-328. ] 


The Glory of Samayasara 


‘Samayasara’ is among the finest spiritual texts that we are able to lay 
our hands on in the present era. Only a supreme ascetic who is 
dispassionate (vitardga), rid of delusion (moha) about the soul-nature, 
introverted (antardtma), and with the capacity to experience the pure- 
cognition (Suddhopayoga), can expound with authority the nature of the 
soul (atma) from the real, transcendental point-of-view (nigcayanaya). 
But such an ascetic will hardly have any reason or inclination to compose 
the Scripture for the benefit of the others. The ways of the Supreme- 
Beings (paramesthi), however, are amazing; the Omniscient (kevali) 
delivers his divine discourse without him having any desire to do so! 
Fortunate are we that Acarya Kundakunda was impelled to compose this 
Scripture to enlighten us. 

The subject matter of ‘Samayasara’ would have remained intractable for 
most of us but for the availability of the two extremely helpful 
commentaries on it. One, called ‘Atmakhyati’, is by the Most Learned 
Acarya Amrtacandra [circa 10th century Vikrama Samvat! (VS)]. In this 
commentary Acarya Amrtacandra, beside explaining the meaning of each 
verse of ‘Samayasara’ in chaste Sanskrit prose (gadya), has composed the 
most meaningful verses (padya, also called ‘kalaga’) too that have 
heightened the glory of already towering text by Acarya Kundakunda. 


1. Gregorian Year 2000 CE corresponds with Year 2057 in the Vikrama Samvat 
(VS) calendar. 
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Two, called ‘Tattvapradipika’, is by Acarya Jayasena (circa 12th century 
VS). This commentary explains the tenets expounded by Acarya 
Kundakunda in simpler terms and language. In fact, the commentary by 
Acarya Jayasena also helps the general reader, earlier left perplexed, to 
comprehend the complex statements made by Acdrya Amrtacandra in his 
commentary. 


Acarya Amrtacandra’s ‘Atmakhyati’ has diffused the fragrance of the 
‘Samayasara’ through its first two verses (kalasa): 


AA: CATA TACT TATA | 
faeatrad war aduratathase igi 


I make obeisance to the Pure-Soul (samayasara). (The 
characteristics of the Pure-Soul are—) It is of the nature of existence 
(bhava). Its nature is eternal consciousness (citsvabhava). It 
illumines the Self through its own experience (suanubhitya 
cakasate). And, it knows all objects-of-knowledge (jieya), animate 
and inanimate, of the three times and with all their modes — 
sarvabhavantaracchide — simultaneously. 


SPT UV WTA: | 
srr fares WeReTArT 2 


From the transcendental point-of-view (nigcaya naya), the soul 
perceives itself as the all-illuminating, eternal-knowledge. From the 
empirical point-of-view (vyavahara naya), however, it perceives 
own-nature as a substance (tattva) comprising infinite-attributes 
(anantadharma), distinct absolutely from the qualities (guna) as 
well as the modes (parydya) of all other-substances (paradravya). 
The soul (in its worldly state) perceives itself as one as well as 
distinct, depending on the standpoint, from the instrumental- 
causes of its association with the other-substances — pratyagatma. 


I make obeisance humble at the Most Worshipful Feet of Acarya 
Kundakundaat the start of this noble endeavour. 
EE 
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A Submission 


It is imperative that due to the lack of my understanding and also to my 
inadvertence, but certainly not due to my intention and wrong-belief 
(mithyatva), learned scholars would be able to find in this text errors and 
omissions in respect of typos, grammar and expression; I shall remain 
ever apologetic for such imperfections and seek from them forbearance 
and forgiveness. 


Traditionally, the following verse is found at the end of most editions of 
the great Scripture Acdrya Umasvami’s Tattvarthasitra: 


WATE Sarasa | 
mana wy atte ar a faqeta wreraag 
(raga & ar wR Wafer afta) 


I seek forgiveness from all noble souls for any errors due to missing 
letters, accents, words, vowels, consonants, compounds, and phonetic 
requisites in this text. The Scripture is like an ocean; who can swim 
across it? 


As any number divided by infinity gives a result that approaches naught, 
my partial, indirect, dependent and graded knowledge comes to naught 
when viewed in reference to the infinite, direct, self-generated, and 
simultaneous (without gradation) knowledge appertaining to the 
omniscience (kevalajnana). Still, it is due to my devotion to the Scripture 
(agama, jinavani) and my hope that the outcome will help in propagation 
of the true Doctrine, so scarce in modern-day literature, that I have 
embarked on this project. The Doctrine expounded here, excerpted from 
the most profound texts by the Ancient-Preceptors (puirvacarya), is worth 
assimilation by all for self-development and self-realization. 


EK 


1.Omniscience or perfect-knowledge (kevalajfidna) is attained on destruction of 
delusion (moha), and on destruction of knowledge-covering (jiGndavarana), 
perception-covering (darganavarana) and obstructive (antaraya) karmas. (see, 
stitra 10 : 1; Acérya Umasvami’s Tattvdrthasitra.) 
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A digambara ascetic (nirgrantha muni) since the last thirty-one! years, 
Acarya Viguddhasagara (born 18 December, 1971) performs four major 
activities: 1) to dwell in own-soul through the fire of concentration 
(ekagrata, dhyana), 2) to study the Scripture (jinavdni, dgama), 3) to 
deliver discourses (pravacana) on the nature of the Reality (tattva, 
vastutva, vastu-svabhava), and 4) to compose sacred texts, in prose and 
verse, strictly in accordance with the Jaina Doctrine expounded in the 
Scripture, for the benefit of the inquisitive readers who by themselves 
find it difficult to comprehend the complexities of the nature of the 
Reality. 

Acarya Viguddhasagara meditates on the pure, effulgent soul through the 
medium of his soul imbued with the “Three Jewels’ (ratnatraya). The 
‘Three Jewels’, both discrete (bheda) and indiscrete (abheda), constitute 
the path-to-liberation (moksa-marga). He reckons that no substance 
other than the soul is potent enough to either assist or obstruct the 
functioning of the soul. By thus renouncing attachment (raga) and 
aversion (dvesa), he has built a shield around his soul to protect it from 
extraneous influence. Conventionally, concentration is to establish the 
soul in the ‘Three Jewels’ (ratnatraya), or the three limbs (anga) of the 
soul. From the real point-of-view, however, the soul is one whole (angi), 
comprising indiscrete ‘Three Jewels’ — abheda ratnatraya. Concentration 
is the means to savour the nectar present in own-soul. 


The study of the Scripture bears the fruit of meditation through the 
subjugation of the senses (indriya) and the passions (kasdya). As a rule, 
the study of the Scripture destroys the heap of delusion (moha). This 
explains his deep inclination toward the study of the Scripture. 


Acarya Viguddhasagara, through his discourses (pravacana), provides an 
opportunity to hundreds of thousands of souls (jzva) to know the nature of 
the Reality, as expounded in the Scripture. His discourses are beneficial 
(hitakari), pleasing (madhura) and unambiguous (nirmala). He has 
mastered the science-of-thought (nyaya), and his grip on the complex 


1. Digambara Jina-ordination (jinadiksa@) — 21 November, 1991. 
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concepts of the Jaina epistemology, including anekdantavada and 

syadvada, is amazing. He is able to shatter the absolutist (ekanta) views -— 

called durnaya or faulty points-of-view — of the wrong-believers 

(mithyadrsti) with the sharp sword of ‘syadvdda’. 

His discourses are rid of these eight faults associated with the absolutist 

(ekanta) views —durnaya:1 

1. eat — samkara — To assume that one substance can become the 
other substance. “The soul is the body.’ 

2. waftet — vyatikara — To transmute the specific quality of one 
substance to the other substance. ‘I’ve heard it with my own eyes.’ 

3. fate - virodha — To accept the quality in a substance that is 
opposite to its nature. “The matter (pudgala) has consciousness 
(cetana).’ 

4, aafienot — vaiyadhikarana — To assume that opposing attributes 
can persist in a substance at one and the same time. ‘The water in 
the lake is hot and cold.’ 

5. sAaeat — anavastha — To make a never-ending assumption. 
‘Everything must have a creator; God is the creator of the world.’ 
Then, who is the creator of God? This goes on ad infinitum. 

6. sta — samsaya — To have doubt over the nature of the object. ‘It 
may not be true that virtuous karmas lead to birth in heaven.’ Or, 
‘Is it silver or nacre?’ 

7. sgfaatat - apratipatti — To be ignorant about the nature-of-the- 
object (vastu-svabhava). ‘The space (akdsa) assists in the motion of 
the soul and the matter.’ 

8. 3t8Ta — abhdva — To assume something that does not exist. “The 
horns of the hare.’ 

Further, his discourses are rid of the three faults of the mark (laksana) 

that is employed to define the object (laksya):2 

1. searfta — avyapti — non-pervasiveness — The mark (laksana) is not 
universally found in the object (laksya). ‘Cows are white (laksana).’ 


1. See, Acdrya Devasena’s Alapapaddhati, verse 8, siitra 127, p. 158-159. 
2. See, Acdrya Abhinavadharmabhisanayati’s Nydyadipikd, p. 143. 
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2. sthrentta — ativyapti — over-pervasiveness — The mark (laksana) is 
also found outside the object (laksya). ‘Milk-producing (laksana) 
animals are cows.’ 


3. 3rastfa — asambhavi — impossible — The mark (laksana) cannot be 
found in the object (laksya). ‘Winged (laksana) animals are cows.’ 


An ardent propagator of the Jaina Doctrine, Acaérya Visuddhasagara is 
ever-ready to whole-heartedly gift every potential (bhavya) right-believer 
(samyagdrsti), the ascetic (mahdvrati, muni) as well as the householder 
with or without the minor-vows (anuvrati and sravaka), the ‘nectar’ out 
of all the four constituents (anuyoga) — prathamdnuyoga (the study of the 
stories of epochal personages), karunanuyoga (the study of the universe 
and beyond, the time-cycle, and the stages of soul-existence), 
carananuyoga (the foundation for origination, growth and protection of 
conduct for the householder and the ascetic), and dravyanuyoga (the 
study of the objects of the Reality) — of the Holy Scripture. It rests entirely 
on our own interest, intellect, effort, and subsidence-cum-destruction 
(ksayopagsama) of the knowledge-obscuring (j7iaGnavaraniya) karmas to 
draw the ‘nectar’ out of this free-flowing knowledge-river. 


An epitome of laudable conduct (caritra), Acarya Visuddhasagara has 
renounced, for life, the intake of salt, sugar, curd and edible-oil. Know 
that the digambara ascetic (muni, Sramana) accepts food (@hara) that is 
pure, simple and free from faults only once in 24-hours. And that too he 
accepts only in order to maintain the steadiness of his body which he 
reckons as instrumental to the performance of austerities (tapa), self- 
restraint (samyama) and meditation (dhydna). 

Acarya Viguddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, §ramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are incontro- 
vertible, it follows that, for him, enemy (Satru) and kinsfolk (bandhu- 
varga), happiness (sukha) and misery (duhkha), praise (pragamsda) and 
censure (nind@), iron (loha) and gold (svarna), and life (prana-dharana) 
and death (prana-tydga) are alike.1 


1. See, Acdérya Kundakunda’s Pravacanasara, verse 3-41, p. 300-301. 
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Acarya Viguddhasagara has showered me with his divine blessings in this 
project. His divine blessings have had wondrous effect in making both, 
the process and the end-result, most gratifying. 


Sa — 


I make worshipful obeisance not only to Acdrya Visuddhasagara but to 
each of the 8,99,99,997 supreme-ascetics (bhdvalingi-muni), from the 
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of- 
spiritual-development (gunasthdna), present in the human-world 
(manusya-loka) comprising the two-and-a-half continents, starting from 
Jambudvipa and up to the mountain range of Manusottara in the centre 
of Puskaradvipa.1 


2 September, 2022 - Vijay K. Jain 
Dehradun, India 


% ok oR 


rte ae ae 
A Worthy Initiative 


My wife Mrs. Manju Jain has throughout, for more than a decade now, 
been extremely appreciative of my involvement in the work on the Holy 
Scripture (agama, jinavani). She had hardly ever put any family-related 
demands on my time and energy; on the contrary, she gleefully extended 
me all possible assistance and encouragement. 
She has gone a step further at the conclusion of this project. She has 
decided to bear the cost of printing of this Sacred Text out of her personal 
asset that must have been really close to her heart. My heartfelt 
appreciation (anumodand). 

- VKJ 


oe ee 


1. See, Acdrya Nemicandra’s Gommatasara Jivakdanda, Part-2, p. 869-870. 
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Acarya Kundakunda’s 
Samayasara 


With Hindi and English Translation 


sat aha fafa 
GAATayt 


Acarya Amrtacandra’s Adhyatma-amrta-kalasga: 


arate — ( See UTTAR) SATA HT aT TATA 


a fax 2; (smguh) ae are 4 oii z; ( seafarers) 
ane a Sd ted Aad SAA @; ( Ten) UH Aad gaMTa 


fea 2; (facia Wenea_faenea aren) Barcdt sik fared F 
Sel ae ore F ted Sl (WRITE) SHI H US aS Hl WH! 
BUM Ea (WS: ) Yow (sngqefa) sea Hl ura Bla ZI 
aa TA YS VRe Sa @ da se a Ua ws forse 
ufasnfaa eta z1 


The own-nature (svabhava) of the soul (a4tmd) is distinct from 
all externalities (parabhava); the soul is complete in itself; it 
does not have a beginning or an end; it is one whole, meaning 
thereby that it has no duality; it is rid of the maze of all kinds 
of volitions (samkalpa) and inquisitiveness (vikalpa). The 
pure (Suddha) point-of-view (naya) comes to the fore while 
thus presenting the nature of the soul. 


SS >= 


2 


3% 
7A: WAAR 


fat qanata 
RS RR LERCS 


ae a ‘ 


ated aeaheg Terraemutad whe UI 
ata araurgsturat qanacitfore (1-1-1) 


@ yeasiat F engad, staat SR atqTa (Pfaciaanfed) waa ata ot 
we ad fast al Tee th aa Haferal ser He TA Sa WTA 
al eT 

fagig — areata ue ar yam sad Sa A ‘Geacitaftre’ at 
waa aaa am few fen V1 sa Ue Hh Wa a Se welt fe A 
FTHAcH Wid Al AK AA S, Hal Ae 

‘ail’ Ue hl Wa ara A aed Ger Ufa H Aateraref fora S1 


INVOCATION 
O bhavya (having potential to attain liberation) souls! Making 
obeisance to all the liberated-souls (Siddha), established in the 
fifth state of existence that is eternal, immutable, and 
incomparable (perfection par excellence), I will articulate this 
Samayaprabhrta, which has been propounded by the all- 
knowing ‘Masters of the Scripture’ (Srutakevaii). 


Note: Acarya Kundakunda has used the word ‘vocchami’ in 


Samayasara aaa 


conjunction with ‘sudakevalibhanidam’. He thus declares that 
this treatise has been propounded by the all-knowing ‘Masters 
of the Scripture’ (S§rutakevaili) and he himselfis just a narrator. 


‘O’ has been used to address all souls which have the potential to 
attain liberation. 


EXPLANATORY NOTE 


Acarya Kundakunda pledges to expound the Scripture ‘Samaya- 
prabhrta’, known popularly as ‘Samayasdra’, after making obeisance 
to all the liberated-souls (Siddha). The word ‘samaya’ connotes the 
‘Self’ or ‘Soul’. The word ‘sara’ connotes the pure state of the ‘Self’ or 
‘Soul’. Thus, ‘Samayasdra’ is the exposition of the Pure (suwddha) 
‘Self? or ‘Soul’. It is the exposition, from the transcendental point-of- 
view, of the ‘Real Self’ or it is the ‘Essence of the Soul’. 


Siddha - The Liberated Soul 


Liberation (moksa) is the total destruction of all karmas; it is the fruit 
of the human effort. With utter destruction of all karmas, the soul 
gets liberated; it attains liberation (moksa) and becomes a Siddha. 
Liberation implies complete destruction of the material-karmas 
(dravya-karma), the quasi-karmas (no-karma), and the psychic- 
karmas (bhava-karma). The worldly soul is with bondage of karmas; 
it is thus dependent from a certain point-of-view. The same soul, on 
utter destruction of all karmas, becomes independent. 


Acarya Umasvami’s Tattvarthasiitra: 


TMSAMAPNIA Heh fawarear Aer: i ( 2o-2 ) 


Owing to the absence of the cause of bondage (bandha) and 
with the functioning of dissociation (nirjara) of karmas, the 
annihilation of all karmas is liberation (moksa). 


However, there is no destruction of infinite-faith (kevalasamyaktva), 
infinite-knowledge (kevalajnana), infinite-perception (kevala- 
darsana), and infinite-perfection (siddhatva). Being the concomitant 
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characteristic — avinadbhdvi — of knowledge and perception, infinite- 
energy (anantavirya), etc., must also be found in the liberated souls. 
For without infinite-energy (anantavirya), there can be no infinite- 
knowledge (anantajnana), and bliss (sukha) is of the nature of 
knowledge. 

After attaining the supreme goal, nothing remains to be done. 
Liberation (moksa, nirvana) is the supreme goal. What is the state of 
the soul when it attains liberation? 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 
Papa: WATS UAT TaHcarafarea4reayr | 
Waa AAA Aft Aes URI! 


Having achieved the ultimate goal, knowing everything that 
needs to be known, and engrossed in eternal and supreme bliss, 
the Omniscient, Effulgent Soul, rests permanently in the 
Highest State (of liberation). 


The liberated soul is purged of all karmic impurities and becomes 
pristine like pure gold, free from dirt and alloys. It crosses the worldly 
ocean of transmigration. It darts up to the summit of the universe to 
remain there for eternity as the ‘Siddha’ with eight supreme 
qualities: 

1. ksayika-samyaktva — infinite faith or belief in the tattva or 
essential principles of Reality. It is manifested on 
destruction of the faith-deluding (dargana mohaniya) 
karma. 

2. kevalajfiana — infinite knowledge, manifested on 
destruction of the knowledge-obscuring (jfidnavaraniya) 
karma. 

3. kevaladarsgana — infinite perception, manifested on 
destruction of the perception-obscuring (dargandvaraniya) 
karma. 

4. anantavirya — literally, infinite power; it is the absence of 
fatigue in having knowledge of infinite substances. It is 
manifested on destruction of the obstructive (antaraya) 
karma. 
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5. suksmatva — literally, fineness; it means that the liberated 
soul is beyond sense-perception and its knowledge of the 
substances is direct, without the use of the senses and the 
mind. It is manifested on destruction of the name- 
determining (nama) karma. 

6. avagahana — inter-penetrability; it means that the liberated 
soul does not hinder the existence of other such souls in the 
same space. It is manifested on destruction of the life- 
determining (ayul) karma. 

7. agurulaghutva — literally, neither heavy nor light. Due to 
this quality of agurulaghutva, the soul continues to 
manifest through its form, complete and perfect. This 
supreme quality is manifested on destruction of the status- 
determining (gotra) karma. 

8. avyabadha — it is undisturbed, infinite bliss, manifested on 
destruction of the feeling-producing (vedaniya) karma. 


The liberated soul has no material body and assumes the size that is 
slightly less than that of the last body. One may argue that since the 
soul in transmigratory condition is of the extent of the body then, as it 
is as extensive as the universe with regard to space-points, in the 
absence of the body it should expand to the extent of the universe. But 
there is no cause for it. The expansion or contraction of the soul is 
determined by the body-making karma (nama karma) and in its 
absence there is neither expansion nor contraction. 


Robed in its natural garment of bliss, the liberated soul rises up to the 
topmost part of the universe, called the Siddha sila, and resides there 
forever, free from transmigration, i.e., the liability to repeated births 
and deaths. Following description of the Siddha sila is given in 
Acarya Nemicandra’s Trilokasdra, verses 556, 557, 558: 
At the top of the three worlds is the eighth earth called 
Isatpragbhara which is one rajju wide, seven rajju long, and 
eight yojana high. 
In the middle of this earth is the Siddha ksetra (Siddha Sila) in 
the form of a canopy (chatra), white like silver and with 
diameter equal to that of the human region (45,00,000 yojana 
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long and as many broad). It is eight yojana thick in the middle 
and decreases towards the margins like a bowl kept upright. In 
the upper layer of rarefied air (tanuvdtavalaya) of this Siddha 
ksetra reside the liberated pure souls, the Siddha, endowed 
with eight supreme qualities. The whole of the region below 
this abode of the pure souls is the region of transmigration, 
known as the samsara, which is to be crossed with the aid of the 
Supreme Teacher. 
Though there is no origination or destruction by external causes in 
the liberated soul, there is origination and destruction by internal 
causes. Internal causes are described thus by the authority of the 
Scripture: Each substance (dravya) has this attribute called the 
‘agurulaghuguna’. Due to this attribute, the substance undergoes six 
different steps of infinitesimal changes of rhythmic fall and rise — 
‘satgunahanivrddhi’. This wave-like process is acommon and natural 
feature of all substances, found in the atom as well as in the mass. 
Origination and destruction are established by these changes. 


Kevali and Srutakevali 


The Omniscients (kevali) are those who have the direct (pratyaksa) 
perfect-knowledge of all objects-of-knowledge (jreya) through their 
sense-independent omniscience (kevalajnana). The ‘Masters-of-the- 
Scripture’ (Srutakevalt) are those who have indirect (paroksa) perfect- 
knowledge; they have complete knowledge of the Scripture. 


Acarya Kundakunda’s Pravacanasara: 


wt fe qeur fasrorfe arorot wort werent | 
a qanaterareaont sort cremate te-33 11 


Lord Jina, the illuminator of the world, has expounded that, for 
sure, the one who, on the authority of his knowledge of the 
Scripture — bhavasrutajnana — knows entirely, by his own soul, the 
all-knowing nature of the soul is the srutakevali. 


The Omniscient (kevalz), with his unparalleled and eternal, infinite- 


knowledge, experiences simultaneously (yugapat) the supreme 
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nature of his soul through the soul. The srutakevali, with his 
knowledge of the Scripture, experiences consecutively (kramabhdavi) 
the supreme nature of his soul through the soul. Both, the Omniscient 
and the srutakevali, know the nature of the Reality. The difference is 
that while the Omniscient experiences the Reality through the soul 
that has all-pervasive and infinite strength of knowledge and 
perception, the srutakevali experiences the Reality through the soul 
that has limited strength of knowledge and perception. The 
Omniscient sees the Reality through his infinite-knowledge 
(kevalajnana); it is like seeing objects during the daytime in the light 
of the sun. The srutakevali sees the Reality through his knowledge of 
the Scripture; it is like seeing objects during the night in the light of 
the lamp. Both know the nature of the Reality.1, 2 


The worthy ascetics, adept in the entire Scripture (agama) and 
renowned as Srutakevali, are endowed with the special accomplish- 
ment (rddhi) — called the ‘chaudahapirvi’, a kind of buddhirddhi. 
(see ‘Tiloyapannati-2’, verse 1010, p. 302). 


1. See, Acdrya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 42. 


2. See also, verses (gatha) 1-9-9 and 1-10-10 of this text, p. 14. 
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uel siarferant 


1. THE SOUL 


Taeas sit Uae ct Cau - 
Wat aitacauronorfset a fe want wroti 
UinTeTHMAaeaige UT A WOT UTA (1-2-2) 


wt sia ys ait-a—aiha 4 fie @, se farsa a era St Sik 
wt sia dhonfere age 4 fer 3, Sat Aa ST 


fave - set STL Ue AAaal H fare arg TAA H sea A Waa 
TMS, Haid Fe Vs SSAA F SA GMT Te STTATTH eI 

wt via as srs ¢, 3 ana Heed Z1 ahead ak fas a 
Tara @, erate TUR da sila wea I 


Know that the soul (iva) which rests on pure faith, knowledge, 
and conduct, alone is the Real Self. The one which is conditioned 
by the karmic matter is to be known as the impure self. 


Note: The word Jane’ suggests voluntary understanding; Jana’ 
implies acommand. 

The souls which rest on the Pure Self are called the Real Self. 
Only the Arhat and the Siddha are the Real Self. All other souls, 
up to the twelfth spiritual stage, called the destroyed-delusion 
(kstnamoha), are other than the Real Self. 


Samayasara aaa 


‘aaa’ cht Gata - 


Wasa HA Aeareyr Hat rT 
dere wad aor fadarfeutt stfu (1-3-3) 


pes FEATS hl WT (ALTA SG STA Casa A feed) Bq STH ET cilH 
A ada Yet S (MAT AT Wa Sate), Safe THA F (GR H AMA) 
ay ot Hem Padang HH act ZI 


faving - sia art vasa F feerd ea HR St MT Al We Sle S1 (Fata 
‘Waa’ eR - TH, A, STH, HIT, FT Wa sila - aa oa fers 
ard @, dante set stent afte 21 Gare ead HS ae Sila aT aT SAR 
via F fadare wer eta 21 set ver a, sed ane ast erod-areh 
rane F fer St GR ae Z1) 


The Real Self which has realized oneness (ekatva) with own- 
nature (svabhava) is the wholly beautiful ideal in the universe. 
To associate this Self with bondage, therefore, will be a self- 
contradictory narration. 


Note: The soul (jiva) accomplishes true beauty when it is in 
harmony with its own-nature. Although ‘samaya’ connotes all 
substances — the medium-of-motion (dharma), the medium-of- 
rest (adharma), the space (akdsa), the time (kdla), the matter 
(pudgala), and the the soul (jiva) — what is intended here is the 
soul (iva). Contradiction arises when the soul (jiva) is 
contaminated with the karmic matter. In the same way, the 
medium of motion, the medium of rest, etc., look beautiful only 
when these rest in their own-nature. 


1. The Soul 
Wad cat sive - 


weukfaanyyeat wearer fa arated 
Vaneqaciat uratt ut aeret faecal (1-4-4) 


ar (east sik wat shea), aT (am, ay sie ata shea) eA oat 
Sisal & Weary at sik Gey at Hen Gat vital at Et ee z, ahaa ze 
ak ava 4 ag et, baa wile a fra waa al ofa Gey eT aI 


favia- qeahPaeyyal - Ys (aM), aRPas (ts), SIRT Ca) - 
aad $a Ue a ael fae, faeareeha otk faearata fed 14 ZI 


Tales involving pleasures of the five senses - kama [sensuous 
pleasures involving touch (sparsgana) and taste (rasana)], and 
bhoga [sensuous pleasures involving smell (ghrana), sight 
(caksu) and hearing (srotra)| — and of the karmic-bondage have 
been heard, known, and experienced by all. Only the attainment 
of the unified Self that is free from all attachment (raga), etc., is 
not easy. 

Note: The words — heard, known, and experienced — mentioned 
in the verse (gdtha) refer to false belief, false knowledge, and 
false conduct, respectively. 


ara ct ufaat - 

ad wanfaed aug stunt afacauri 

Whe GUSH WaT Wana wet UT Peg (1-5-5) 
(ara axa Hed @ fH-) 4 va wpe farad (Se TI BT 


Samayasara ReprOocsicg 


STETET) al Sc  Frswasra S fered EI) ae A fears dt sa WAT 
ara ae Het ae aS ht fata afar went a AT 


AMT- TH HHA H Blwys Hl SSH SA AE H Biel HT saat A 
Uftatdd at cal ‘Se’ FI 


(Acarya Kundakunda says-) I will reveal that unified Self 
(impregnable Self with right faith, knowledge, and conduct) 
with the soul’s own glory. If I succeed, accept it as a validation of 
the truth, and ifI miss out, do not misconstrue my intent. 


Note: To misinterpret the speaker in order to distract from the 
intended meaning is to misconstrue. 


BSI TAT TAT - 
ur fa ete staat UT UAT ATOR | ST Tat 
Wa Ufa Gag Ulel St Bt = at Wa (1-6-6) 


aah We @, de 7S FT ze SA A WA 71 Sa VR BA YS Hed 
@; A (Aa stare A aH GI A) Bet SAT, Fe a (ST VA 
al stacen A at) ara at eI 


The disposition (bhava) of the knower (jidayaka) is neither 
apramatta nor pramatta (viewed with reference to the stages of 
spiritual-development or ‘gunasthdana’, which themselves are 
based on the impure-standpoint — asuddha naya). Based on the 
pure-standpoint — suddha naya — that which is known (jfieya) in 
the state of knowing by the knower (j7idyaka) remains the same; 
i.e., the knower (7niayaka) maintains its status as the knower. 


1. The Soul 


aaen qa sit Fyre aa - 


aaenuaterare Unforer aA SAC UTTT 
ur fa Unot UT ata UT Sao STOTT Bsr (1-7-7) 


aM & ahs, eh, ae a ds Wa ae Fa SG He TH SI a aa a 
TAME, A aS, TA ZI Ge Ts aH Tae 


Conduct (caritra), faith (dargana), and knowledge (7idna) have 
been said to be the attributes of the knowing Self from the 
empirical point-of-view (vyavahara naya). From the transcen- 
dental point-of-view (niscaya naya), there is no knowledge, 
conduct or faith; there is just the disposition of the pure knower 
(Gnayaka). 


det Aa wal saya - 
We UT fa Gennes soa fron J Me 
ae aaertor for ureqaxeoraras (1-8-8) 


We Sars al srt AT ah faa ARTS HUA (SIS SAAMI) We 
Tet @, Sat gar Sraen Aa aH fast TAT HT SILT AT SAME FI 


Just as it is not possible to explain something to a non-Aryan 
except in his own non-Aryan language, in the same way, it is not 
possible to preach spiritualism without the help of the empirical 
point-of-view (vyavahara naya). 


Samayasara aaaat 
achat - 

wt fe aeufetste stort ¢ mat Tal 

ad qenatatateon soft creer (1-9-9) 


wt qaunat wet wrote Yachafer aare feo 
Weunurara! Wed Wet Gachacit Ae (1-10-10) 


TH Mia ata A Maya F SAVIN Had Uh BS AAT HI sq 
HUM f, SAH cic WHITH wate (Fea) Fahach Hed zs 


Tt Sita GAS Aaa Al (SRME IAI Hl) Waa ze, sa forea 


(Fae) FaHach Hed fi Rif wal saa (RI. YHA H STM 
OSU WAYA) SH 1 Fa SRO SA Baha Hed 


The Self (Gzva) who, through his faculty of scriptural conscious- 
ness, realizes the pure nature of the Real Self, is called the real, 
all-knowing Master of Scripture (nigcaya srutakevali) by the 
‘Rsi(s)’, the illuminators of the world. 


The Self Viva) who comprehends the entire scriptural knowl- 
edge (comprising the twelve canonical works — duddasdanga) is 
called the empirical, all-knowing Master of Scripture 
(vyavahara srutakevali) by Lord Jina. As the entire scriptural 
knowledge (and the resultant scriptural consciousness) is the 
Real Self, he is called the srutakevali. 


1. The Soul 


fovea wa ae t sit aen wa ayaa e - 


adenisyeeat yerat ehaet = agus 
qyeunkaa Ua wafeedt gate stati (1-11-11) 


aren 7a aye ¢ aR Bora sere f, (Cen safest A) sara ZI a 
vita yore & onfra } - yenef ar ons car z, faeaa dt ae Gerace 
cal 


The empirical (vyavahara) point-of-view (naya) does not reveal 
the ultimate truth, and the pure, transcendental (suddha, 
nigscaya) point-of-view (naya) reveals the ultimate truth. This 
has been said by the ‘Rsi(s)’. The soul which takes refuge in the 
ultimate truth is surely the right-believer (samyagadrsti). 


wader AT wt wasmar z - 


Tal Gareat unrest urate 
aaenetaear yor Ag saa feat wai (1-12-12) 


qo ob Ra mh EM YS Sa Oe aM oe 
Wor fea ar ara 21 aR ot via agg aa A (sam at 
ser Yaa A Ue yeas al atten Aacctag H) feera f, saa 
fau SER Aa Hr SIA feat TAT ze 


The pure, transcendental (Suddha, nigcaya) point-of-view 
(naya), expounded by those who have actually realized the 
ultimate truth about the real nature of substances, is worth 
knowing. And, for those souls who are in their impure state, like 


Samayasara ana 


the householder engaged in virtuous activity or the ascetic, non- 
vigilant (pramatta) or vigilant (apramatta) observing the 
discrete (bheda) ‘Three Jewels’ (ratnatraya) (comprising right 
faith, knowledge and conduct), the empirical (vyavahara) point- 
of-view (naya) is recommended. 


Vera 8 AT Ue zs - 


YATE starsat TF qourara = 
sTeadartrraradat ateal ot WaT (1-13-13) 


Us Maa 8 A SU Sa, stella, Goa, WG, area, Wat, FSM, eT 
ak ale a qa Saas ZI (tka A Wes aT fava sik ERT 
en 4 wera f AME Bs F Aare al UA A ae wt sqyfa 
dt @, Ad: Sara 1) 


fase -— Sei Fada H SIN TW GAAGN GA Hl TT Sl TE ZI 


Comprehension of the nine objects-of-the-reality (nava-tattva) — 
soul (jiva), non-soul (ajiva), merit (punya), demerit (papa), 
influx (asrava), stoppage (samvara), dissociation (nirjara), 
bondage (bandha), and liberation (moksa) — constitutes right- 
belief (samyaktva) from the pure niscaya naya. (Being the focal 
point of right belief these nine objects, indiscretely, are said to 
constitute right belief; or else, from the point-of-view of pure 
nigscaya naya, since the knowledge of these nine objects results 
in the realization of the Real Self, these constitute right belief. ) 


Note: These nine objects-of-the-reality (nava-tattva) are the 
subject matter of this treatise Samayasara. 
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1. The Soul 
WesKTA HT CAT - 
wt Ueate stat stagqes storouTe foTadl 
sara a agora feraromten (1-14-14) 


Tl TF BSI Hl GT ed, KH Ta A ved, searca ved, faa 
(seracale ted), aa Sete & Ae S ted AN IH Ga S clea 
Ua Be Waey (sre A) Saaz, FA PSAs VM 


The point-of-view (naya) which sees the soul (Gtma) as 1) free 
from bondage, 2) untouched by others, 3) distinct, 4) steady, 5) 
inseparable from its attributes of knowledge, faith, etc., and 6) 
free from union with any other substance, is the pure (Swddha) 
point-of-view (naya). 


wt stet at tae @ adt frases Ht Uae - 
wt Teste stat stagyes sToTouTAfee 
sede ueafe frorearaut wea (1-15-15) 


Tt TAA SI Hl Bas, Ae, sas, sfasry (aM sre a 
yaled Tien 4 ofa fad sik aeagad) PRe-srevs wa WH BIRT 
Tata sen FH tad S, WA z, aaa HUM S - set Se VAT 
faHRISA - CASAS SI WH - Hl AT 2 


That worthy (bhavya) soul which sees, knows, and experiences 
the soul (datmd) as free from bondage, untouched by others, 
distinct, not other than itself (also steady, and free from union — 


Samayasara ann 


as mentioned in the previous verse), indivisible whole (incorpo- 
real), and absorbed in own blessedness, comprehends the whole 
Jaina Doctrine, including the Real Self (suasamaya) and non-self 
(parasamaya). 


Tas St seat ze - 
Saar eaToT Afargcator TEV Forse 
arfor yor wrot fafoor fa srorot <a foresaeri 
(1-16-16) 


ay al (ae Wa A) Berea, aA ak aia et wa A sae 
ae aed; ak sa Hat al Fava aa SG Us St sre at 


From the empirical point-of-view — vyavahara naya — right faith, 
knowledge, and conduct, should always be cherished by the 
ascetic (sadhu), but from the pure point-of-view — nigcaya naya — 
these three are undifferentiated from the soul (atmda). 


Tata th aA cl Ha - 


We Ure ct fa afar wearer sifurgot aegefel 
at & stoparte quit srereeitsit Werduri (1-17-17) 


ua fe sierra uneeat ae a Gegccat 
spate A YU At aa | ARAKI = (1-18-18) 


Se Als A Hl FSI FOI WT Hl (Sa, TR ale wafaal @) TEAM 


1. The Soul 


a TEM-Peaa Ae S AR SAH Te Yao Sant Par Hea zl 
Sot VAR Meret Yeu cal sila BAT UST Al AM HET Ales Gen Sat Hr 
ASM HT aed; fxr Sat Hl SFA-SA Aa HET APS | 


Just as the man desirous of monetary benefits, after identifying 
the king by his crown and other insignia of royalty, exerts to 
serve him faithfully, in the same way, the one who desires 
liberation (moksa) should know the soul (jiva) as the king, put 
faith init, and attend to it in right earnest. 


STAT AT Ah sat Tea F - 


wey Uleemfe a stefite ste at HOTT 
W Wal Ue set safsagl wate ara (1-19-19) 


Wa dh SA Sa Hl RTH, Tas sik ethos ated A ae FS’ ak 
‘ga a od ak teed 2’ tet afs wed @, da aH ae STM Sa ze 
(ea z) | 


So long as the soul (atmda) believes that it comprises the 
material-karmas (dravya-karma), the psychic-karmas (bhdava- 
karma), and the quasi-karmas (particles of matter fit to turn 
into the three kinds of bodies and the six kinds of completion and 
development — no-karma), and so long as it believes that the 
material-karmas (dravya-karma) and the quasi-karmas (no- 
karma) are its constituent parts, it remains ignorant and lacking 
in discernment. 


Samayasara aaa 


art 3it start vita at user - 
seus Vans sedate eth wa wel 
stu Gt Weed Arearaifarataed ari (1-20-20) 


sna wa Yeadd sted url Gernot! 
alfefe gut fa asst stented arf erearfan == (1-21-21) 


Ua ¢ says srafaaet wife BAT 
Yaar Wat wt wife ¢ at sat (1-22-22) 


ay a a at S-garies ea, ea-aeniee order SR orate 
Sra Weel 2; Sah Garey A te wae fe ‘ae de’, ‘ae wo as 
tren 2’, SA saa ate’, ‘ae Fa ?’, ‘ae a A a on’, ‘dara AA 
at sa eo om’, ‘afaey A ot ae da em’, ‘afer 4 a oot sa eG 
SIS’, SS VR ol faes aed faced i Heal @, aS SAT (Alea) 
; A Wh TS TRAST Sl GAM Sa Gat gal facnes aet Hea, ae 
SAT SANIT ZI 


The Self that erroneously considers any alien objects such as an 
animate being (wife, son, etc.), an inanimate object (riches such 
as gold and silver), and mixed animate-inanimate object (land, 
cattle, etc.) as ‘Iam this substance’, or ‘It is me’, or ‘I am its’, or 
‘It is mine’, or ‘It was mine in the past’, or ‘I was identical to it in 
the past’, or ‘It shall be mine in the future too’, and ‘I too shall be 
like it in the future’, is the ignorant extroverted-soul 
(bahiratma). But the Self that understands the true nature of 
the objects of the reality and does not entertain such erroneous 
notions is the knowledgeable introverted-soul (antaradtmd). 


1. The Soul 
sara Ent wfaarer - 
sourerafeaact assifiot sure aint cad 
Tera UT Ae Val AEM (1-23-23) 


Reaueunuriecsr silat sasinrereraon fore 
we A Uiatercadteyel Wt roth wesafiotn = (1-24-24) 


whe at ulretaedtyet Vtearrars sat 
at Gent ata A asgfaor ules cacti (1-25-25) 


San @ Hifed ais aren sik fae, wile ate sal A gad vila 
med @ fe ae TE-aTS Aare aeM sas 2s 8 fT S-gare Yaa 
5 AU 2; fog ada & a A em Te et Be sae aren vita Z, 
FS YTS FH SU Ha a THT z, a Hea @ fH ae Yara RA AT ZI 
ale Slasea Fare 3 HT SI SIR Gare Fea Vita Ht wr St A 
at het oT Gera 1 fH ae YT RI AT ZI 


The Self (zva), deluded with wrong knowledge and influenced by 
false-belief and dispositions like attachment (raga), declares 
that the physical objects like the ones intimately bound to him 
(the body) and the ones not so bound to him (wife, son, etc.), 
belong to it. The Omniscient Lord has declared that cognition 
(upayoga) is the distinctive mark of the soul (iva). Such an 
entity — jiva — can never get transformed into the physical- 
matter (pudgala-dravya); how can the Self claim that a physical 
object belongs to it? If it were possible for the soul (jiva) to get 
transformed into the physical-matter and the physical-matter 
into the soul (having cognition), then only it would have been 
right to say that a particular physical object belongs to the Self. 


Samayasara aaaa4e 


foreq GA: viet aHTAT ze - 
wie sitet ut att frerarakadgyet ar 
wert fa gate fires aor g star wate eetu (1-26-26) 


(alg oar fare Heat & fe-) afe sia wih vet 3 at defad ak 
ara at ef eet ast fae a orem, safe (sa amd & fH) 
STA 2S SAS 


(The ignorant disciple proclaims—) If the soul (iva) does not 
constitute the body (Sarira) then the worship of Lords Jina 
(Tirthankara) and the Master-Ascetics (Acadrya) will become 
erroneous (mithyd) and, therefore, (we believe that) the soul 
must indeed be the body. 


ara Sat ta & - 


agen wate stat cet a gate Ue West 
Ug forasace vital cet a ar fa Waenesti 


(1-27-27) 


(fare ar Sa ed EU Brae Hed @-) Bae 7a Heat @ few vita 
Sik Oe GR: Uh eA ea aH A H SSR a via ain te 
Ht Up Teret Tet SI 


(The Acarya responds-) The empirical point-of-view (vyavahara 
naya) indeed holds that the soul and the body are the same; 
however, from the transcendental point-of-view (nigcaya naya) 
the soul and the body are never the same (as these are altogether 
different substances). 


1. The Soul 


Sen a @ wach at wit - 
guTAUTT Vtarat ce Uist gfora “for 
ours | UAet afaat AT Hacit waa (1-28-28) 


sia 8 fat ga area te ot fa oem ah ter aa 2 fe WA 
Hac WA Ht KIfa Ht se AAT ST 


By making obeisance to the body, which comprises the physical 
matter and is different from the soul, the ascetic presumes that 
he has adored and worshipped the Omniscient Lord. 


Fyaa 7a hacit at tafe - 


a foresaw asafe wr ator fe eifa materi 
Haterpet Bore Vt Gt aed afer qurfai 


(1-29-29) 


ae Ula feaa va A saa vel e calf atk S (Ma Hons) 7H 
Hach War H Aal Sa A Hach war H Wo al eafa Hea z, ae 
Tees a Hach Har Ht fea Hea eS 


From the transcendental point-of-view (nigcaya naya), this 
adoration is not proper as the attributes of the body (like its 
colouration) do not truly belong to the Omniscient Lord. 
Therefore, only the one who adores the divine and supreme 
qualities of the Omniscient Lord truly worships Him. 


Samayasara Se rscoreicg 
eee Tor-eafet Mt S - 
vrata afore we ur fa coun quo cet eifel 
STN Jord Ul Hater Yat sifai (1-30-30) 


Se AR rT aol HE UE ot wen HT als fear gan Aet Sten, eet WER 
SE h TON Ht ld HS RK Hach war H TOM Ht wala set ete 


Just as the description of a city does not entail the description of 
its king, in the same way, eulogizing the body of the Omniscient 
Lord does not entail the adoration of His divine attributes. 


aaa a fates t - 
wt sfea fafora unoreerarterat Wore sia 
a ue faféfea a suite a foreset aren 


(1-31-31) 


St sixat cl sitet area 8 afr (sara 7 A aH) 
STAT Al VAT SB (SATA HLA @) Sa YeU Al at fava za A feera 
ary @, 3 rea a facia wed ZI 


The supreme ascetic who, after subjugating his senses, realizes 
his Real Self that is equipped with the knowledge (j7dana) as 
own-nature (suabhava) [and gets engrossed in pure knowledge- 
consciousness (§Suddhajnanacetana)], is verily called the 
‘conqueror of the senses’ — jitendriya — by the saints who are 
established in the transcendental point-of-view (nigscaya naya). 


1. The Soul 
Hlefastat are - 
wt ate @¢ faforar unoreeraferad quia sire 
a frente are aagtaaroren fate (1-32-32) 


wil (MY) Ale Hl sitet aA waa G afte (sats WW a 
afqet) aren Fl aa @ (sa Sea 2), Sa ay Al Teel H VA 
act Yatart arefasta Hed ZI 


The ascetic who, after subjugating his delusion (moha), realizes 
his Real Self that is equipped with the knowledge (jana) as 
own-nature (svabhava) [and gets engrossed in pure knowledge- 
consciousness (Suddhajndanacetana)], is verily called the 
‘conqueror of delusion’ — mohavijeta — by the ancient-saints who 
know the ultimate truth. 


aitorare Urey - 


FrentSes FJ Vsa Aol Arel east TTEeA! 
asa | Gorter sours at foresafaahs 
(1-33-33) 
we far ale sila fern 3 Ua ay ar Ale ait St are 2, aa fee G 
SrA ae Sa ay al fava at afters Hed S1 


When the deluding karmas of the ascetic, who has already 
conquered delusion (moha), are destroyed, he is to be known as 
the ‘destroyer of delusion’ — ksinamoha. This has been 
proclaimed by the saints who know the transcendental point-of- 
view (nigcaya naya). 


Samayasara aaa 


Wares ar = - 


Wet Wes WET Weerarat Ut Ft Uru 
Wel Were unrot forrar qutqect (1-34-34) 


ad: Fs Wal Hl WS Bs SAL CaM Mal ZT) SA SR VAM AM et 


@, Ua fave 4 (aaa) ST afer 


After knowing that all dispositions (bhava) are alien and other 
than the Self, the ascetic deliberately renounces these. 
Therefore, know (consciously and for certain) that renunciation 
(pratyakhyana), in reality, is the knowledge (jndna) itself. 


art Ent ararat ar wart - 


We Ure at fa afar arceahtot fa srftre ware 
ae Ved UIT Ugur farae Urewh (1-35-35) 


aa cite A alg Yeu ae Wes SUT SRL Sa MT AZ, Sat VER 
at yeu aed Teel H sal al, A Ta f Ua GA HL Se Big UT 
ral 


As a worldly person renounces a thing that does not belong to 
him, in the same way, an enlightened person renounces all 
dispositions (bhava) pertaining to the alien substances, 
considering these to be not belonging to him. 


1. The Soul 


the a fda - 


ute wa cat fa att aaa vast wa steAanh 
a WMeforaad aaaee fearorar fatten (1-36-36) 


at tar amd @ fe ale Aa ae ot ae 3, we a aera 
@, So VaR SM Al ASH A SAS H se Farad ale S Frcs 
HE el 


The one who knows that delusion (moha) does not in any way 
belong to him and that the Self comprises only the knowledge- 
and faith-cognition, is called ‘detached from delusion’ by the 
saints well-versed in scriptural knowledge or who know the true 
nature of the soul (atmd). 


ager & Frinear - 


uke fe wa aedt geafe sasint Wa stetall 
a aattrand anace faarorar fata (1-37-37) 


a ta and @ fe a of sa feaa a Mt ad Swe a 
agaraart ey at a gl ea YER UA al fas a areas HOA 
at yatard wizea a frinca med o1 


The one who knows that substances such as the medium-of- 
motion (dharma-dravya) do not in any way belong to him and 
that he is of the nature of the knowledge- and faith-cognition, is 
called ‘detached from dharma-dravya’ by the saints well-versed 
in scriptural knowledge or who know the true nature of the soul. 


Samayasara BS PeTSIEy 
STM - 
sede We Yat CAVUTOTAgS Warsat 


ur fa ather asgt fafa fa soot araroped fan 
(1-38-38) 


(art aren ae ae @ fe) Fue g, feaa a as g, A IE, 
(BT, TH, TH, Gl H AM H ART) Tal stStl S, He Ht oI TSA 
Teas At Ae eT SI 


The enlightened Self knows that it is one, utterly pure [from the 
real (niscaya) point-of-view], of the nature of knowledge (nana) 
and faith (dargsana), eternally non-material (due to the absence 
of attributes [like the form or colour (rupa), taste (rasa), smell 
(gandha), and touch (sparsa)] of the matter, and as such not even 
an atom of the alien objects, whatsoever, belongs to it. 


ste went sitarferant want 


*k ok of 
oft argrefaerst AA: 1 


afeat sttarstarfirant 


2. THE SOUL AND THE NON-SOUL 


wa & wary FY fais aera - 
VAVAAUA Fel F UTUTATauit chs 
Viet setae Ha a det wealata (2-1-39) 


TR sear freataroysarnt sitet 

Wuuifa det stat ule urfa sitar Fru (2-2-40) 
MUTE vite stat Hao a 
frearcuranar qos at at gate stati (2-3-41) 
viet am sed aftr fa aa aw fa safest 


at Gara ¢ Heo wtafaastan (2-4-42) 
Wataet aefaet uot adfa earl 
a UT Gagaret forasaarele forfestn (2-5-43) 


SI Hl A VA El WARS SIT HI Het ae AS Sart a wie 
Sea al Ak ae Al sila Hed V1 aI He aM wale seas F 
daa IR Fae feta al sila ad 2; ae sat ae 
aad -enhafs at ot sia ¢ ter ard 21 ss ae aM ae sea at 
vie amd 21 Be iT Ht daa BS OTS Fe Hl ura Bla z, ae 


Samayasara ana 


sha @, ga VaR Hat S squrr a sia 3 tar se aed S - wa ZI HE 
via ak oe et fact gail at dt sia ad Zi ik get at Ga S 
via AA ZI Sa VER H AM ST Ht ASA VR H YS AM Wal se 
Hed Sl UA Vaal wear Tet Se, tan freasaricat 4 Her eI 


Ignorant people, not knowing the true nature of the soul (atma), 
maintain that the soul (atmda) is but the non-self, identical with 
the dispositions such as attachment (raga) and believe that it is 
indistinguishable from the karmic matter. Some others say that 
the psychic potency which determines the high or low intensity 
of the dispositions like attachment, and their consequent effect 
on the conscious state, is the soul. Still others regard the soul as 
the quasi-karmic matter (no-karma) like the body. Some 
consider the fruition of the karmas as the soul and some consider 
the sensation resulting from the strength of the fruition — 
intense or mild —as the soul. Some believe that the soul (jiva) and 
the karma, taken together, constitute the soul, and some others 
consider the soul to be the result of the association of the 
karmas. In these and many other ways, the ignorant people 
identify the soul (atmda) with the non-self. Such absolutists are 
ignorant of the truth; say those who know the ultimate or real 
(nigscaya) point-of-view. 


aeaaamite sta vet # - 


Ue Gea Wat Uiateteea-ahuraforeroorn 
atetsate aftrar me a sitar fa queria 


(2-6-44) 
a Yoled Seagaieh GAS Aa Yate KTH H UOT F SIA ET 


2. The Soul and the Non-Soul 


%, FS VaR Hach fx aA Hel ZI 4 vita Z, Ua fees WHR HET 
WH Wha e? 


The above mentioned affective states are all result of the 
manifestation of the karmic matter, so says the Omniscient Lord 
Jina. How can these be called the soul (jiva) or the Pure Self? 


atet wt yan F - 
agtag fa a Het wed Utetema foto fafa 
Wel wet d qeafa qea@ fa faueemroreni = (2-7-45) 


areal aR h Vad HA Yates @, tar fata Hed U1 GH HL I 
Wan are fire at on wa aies S24 2, Ue Herel 


As pronounced by the Omniscient Lord Jina, all the eight kinds 
of karmas (see footnote on p. 191) are subtle material particles, 
and the fruition of these karmas results in the suffering that 
everyone recognizes. 


aaenr wa 8 wife wa vita z - 


aaenee ateaoryace afvureal frurattel 
Vat We Wet sheaaUTeat Arar (2-8-46) 


q ae seas aa sia Sf tar faxeal 4 ai sree fear z, ae 
STACK AA Fl HAA BI 


Samayasara aaaa4e 


It is only from the empirical point-of-view (vyavahara naya) that 
the Omniscient Lords have declared all these affective states to 
be of the nature of the Self. 


aden sin fvaa a vila ot ae - 


tar & foretet Ft a wet aeraaqeaea scar 
aaqenut g Seale aetacat forerel Wari (2-9-47) 


Waa FT AGEN SeMAAUTE STTUTATETUT| 
Viet Fa Hel Ga aetacnt forreset stat (2-10-48) 


TA h UyE cl (Fracd saax) ‘Ten at frewe B’ Fa WHR I HA 
@, Fe SSR Aa G fH sa V1 ada F a set wy St us frat 2 
sot ver via 4 faa seams a sia &, wears F ae Sraen fra 
TH @ (AAR Aa S Hel Ta 2), fog fea aa 4 sa we ahora 
A vila di Ua ate 


On seeing the royal entourage, if one says, “The king has come 
out,” this statement is made from the empirical point-of-view 
(vyavahara naya). In reality, only one person in the whole 
entourage is the king. In the same way, the Scripture declares, 
from the empirical point-of-view (vyavahara naya), that these 
affective states pertain to the Self, although these states truly 
are different from the Self. From the transcendental point-of- 
view (nigcaya naya), the Self is one, different from these 
dispositions [attachment (raga), etc.]. 


2. The Soul and the Non-Soul 
ware sia ar taeT - 
SARA Beara MSU 
wor afermrent sitanforfes dara (2-11-49) 
wt tented @, Ered @, Terfed @, staat S ara e, So TIS a 


@, wetted @, feet fae a sha sre ven aet Stat SR fara aE 
Saal Fal SI GhaA, SA Sta STAN 


Know that the (pure) soul (jiva) does not have the qualities of 
taste (rasa), colour (varna), smell (gandha), touch (sparga), and 
sound (Sabda), which is the mode (parydadya) of the matter 
(pudgala). It cannot be comprehended through any mark typical 
of the matter (pudgala) —- alingagrahana. Its shape (akara) 
cannot be defined, and it has this quality of consciousness 
(cetanda). 


auife wa vita a ufone wet = - 
Site ures auuir ur fer viet ur fa cat wr fa a Trani 
u fa ea UT a UT fa Aarot UT Aearati (2-12-50) 


viaca ure ut ut fa erat urea fasae atet 
Ul Gera UT Hr ule aifa AB urfer = (2-13-51) 


Veee Ure AN UT ATU Ulst HES hel 
Ul SHAE UT A sOpTAATSTUTTPUTI| (2-14-52) 


Samayasara Rerorsicg 


Wace Ure chy ANTETOT UT atersroT aT 

Wat A SaZTOM VT ANTOTETOTAT sll (2-15-53) 
ut fofgdagron sitaca ut dfenctacron an 

ura foatfegron Unt asrActhegSTOT ATI (2-16-54) 
Ura BF Stagron Ur WUrgToN a sther sitrea 


WUT @ Ue Wed UTetecarea URUTATI (2-17-55) 


via & auf aet S, Tat At set S, we A set S, east ot adi Z, wa ot adi 
Z, WE ot ael @, Ge (sTeHR) taal t, Peas ot aeaT V1 Sa ST 
Tal %, 85 ot et Z, ale ot ret S gers (ores) tet zs, HF A eT 
%, Sah stem at set 21 sta S ot ae Z, oon sete, He ade ot 
Tal @, Sea At aeT @ SN aqurTea ot sei 21 vita S a 
ara adl ¢, deca ot adel ¢ ok zeaeom of adi 2, a 
arto ot set 31 sta H feafacteree oft ael t, Gactereaa oft set 
Z, agian ot adi @, dancer ot até sik sacar ot set 
ak vie & oR ae @, Rife a wa Gare HURT ZI 


In the (pure) soul (iva) there is no colour (varna), no smell 
(gandha), no taste (rasa), no touch (sparsa), no form (riipa), no 
body (Sarira), no shape (samsthana), and no skeletal structure 
(samhanana). The soul has no attachment (raga), no aversion 
(dvesa), no delusion (moha), no influx (Gsrava) of karmic matter, 
no karmas (karma), and no quasi-karmas (no-karma). It has no 
class of potency of the karmic matter (varga), no types of the 
karmic molecules (vargand), no aggregates of the karmic 


2. The Soul and the Non-Soul 


molecules (spardhaka), no ego-consciousness of different types 
(adhyatmasthana), and no karmic manifestations (anubhaga- 
sthana). There is no yoga or activity (vogasthana), no bondage 
(of karmas) (bandhasthana), no fruition (of karmas) (udaya- 
sthana), and no variations according to the method of inquiry 
into its nature (margandasthana). The pure soul has no place for 
duration of bondage (of karmas) (sthitibandhasthana), no 
emotional excitement (samklesasthana), no self-purification 
(visuddhisthana), no self-restraint (samyamalabdhisthana). It 
has no classes of biological development (jivasthdna), and no 
stages of spiritual development (gunasthdana), as all the above 
mentioned attributes are the manifestations of the material 
conditions. 


Vita cat AeETaaT TAT - 


aaqenut ¢ Ue vitae gafa qvorarctan 
WUTSHTAT AAT UT < che forasqoraea (2-18-56) 


4 af Fa WRIA We eR a A sila & ald Z, WY Peas 
Tah Fa A Sad S ae ot sia & set Zi 


The above mentioned attributes, from colour (varna) to stages of 
spiritual development (gunasthana), belong to the soul (jiva) 
from the empirical point-of-view (vyavahara naya), but from the 
transcendental point-of-view (nigcaya naya), none of these 
belongs to the soul. 
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Samayasara aaa 


Via HT Ue ATT AeaTeT - 


wefe a dae wea Utes qurecan 
UT a elf wee afer g sasierTone SETH 


(2-19-57) 


Haier wal & wa a a Gare gy ak Wa m Wa 
(aa eae) wage aT aed; ak 4S auifea wa sila & ae 
é Hilfe via saa B UT eI 


The association of the soul with these attributes, like colour 
(varna), etc., must be understood to be like the mixing of the 
milk and the water. These attributes are not part of the soul; the 
soul’s characteristic mark is cognition (upayoga). 


vita Fo auife at mat aan va as - 
Ut Wedd ufeagor crm wife agent 
qeafe wat det ur a det yeas a (2-20-58) 
We Vita Hao UATE a Urea ave 
Vaca wa quot faurfe aaenel sat (2-21-59) 
TARA Set ASVTasar VT Al 
wal caer a foresaqeug aafedfan (2-22-60) 


ant 4 fet cal Gen gan Gack Saen WH Hed Z fe ae ATT Gea z, 
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ford aig ant set Gea (aed: Uf ced Z), set ve vita A aT 
ain areal ar af tear vita a ae aot Z, tan fica 4 Saen a 
Hel Sl SH VAR Te, TH, Sal, BT, WH sk Th Gea sale sa HF, 
a Ue Aaen a raat Hed ZI 


When someone gets robbed on a road, people, conventionally, 
say, “This road gets robbed,” but in actual, no road gets robbed 
(only the traveller gets robbed). In the same way, as an 
illustration, the Omniscient Lord Jina describes, from the 
empirical point-of-view (vyavahara naya), the colour of the 
material entities of the karma, and the quasi-karmic matter (no- 
karma), to be the attribute of the soul. Similarly, attributes like 
the smell, taste, touch, form, body, and shape of the soul are 
predicated by the knowers of the reality only from the empirical 
point-of-view (vyavahara naya). 


Gant viat & auife ar arare - 
Wa Ta Vtarot Garearar etfs avert 
GANGA Ue < AVIS sil (2-23-61) 
TaR sae A Gant sal @ aoe ara sta S11 Gan A Yad vital w at 
ale anita et eI 
So long as the souls (jiva) have embodied existence in the world 
(samsara) attributes of colour, etc., are said to be present in 


these. There are no attributes of colour, etc., in the liberated 
souls. 


Samayasara aan 


sia sik auife ar arerea ara a ae - 


vitat wa fe we wed ora fa aoura ute fe 
Vieeositaca a urker faaat gt ash (2-24-62) 


via or auife B Mae Ae AA are cl GAs BU Hed e- ale T 
Cal anal @ fe 4 Gee Wa area 4 sia ct zat dt aa 4 sia aK 
stele AeA cHlg AE AVl WaT! 


(Refuting those who assume that the soul and colour, etc., 
exhibit invariable-togetherness (tadatmaya), the Acarya says —) 
If you maintain that all these attributes really pertain to the soul 
itself, then, in your opinion, there would be no difference, 
whatsoever, between the soul (jiva) and the non-soul (ajiva). 


Gata HAA HT Bie VATA - 
se Paar sarot qe alfa avr 
Wel Gaal Star wrerraravun (2-25-63) 
Wa Uinta silat agcreRavtor went 
forearorqerteal fa a sitet utero wari (2-26-64) 


Hae ae at Aa A Wa a feera Stal H auiifew (aes wT A) Bag 
Ta SRT Gan Ff feta sia Saas HI WA St Ta! Sa WHR S ASA! 
Shas MAT YTS RA HT SF aT Sea ST Sila Hee SIR (AR 
SMH Sl el) Pare Wed ST UR At Gare St SHlaca Al WIT ST TAI 
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Or else, if you maintain that the colour (varna), etc., of worldly 
beings are indistinguishable from the attributes of the souls, 
then these souls will be assumed to be endowed with physical 
form. In this way, O deluded person, a soul endowed with the 
physical form will comprise physical matter and then, not only 
in its state of worldly existence but also in its emancipated state, 
the physical matter will acquire the status of the soul (jiva). 


Sara itt vet 2 - 
war Ot alton fafoor a aah a dea sige stam 
arerasahtert Wasa UTA (2-27-65) 


Verte @ forerat sitagron ¢ curses 
waste utmremefé ate me soure stati = (2-28-66) 


Wea a seated sia a aed pt vate f1 4 Sey Veh a, vi 
data € S44 di sacar ta 1a 21 aa a sila fers Gor He wT Hed 
@? 


The living-beings (iva) with one, two, three, four, and five 
senses (indriya), gross and fully developed, and their opposite, 
subtle and undeveloped, are classes based on their physique- 
making (ndma) karma. The classes of the living beings — 
jivasthana —- are the result of the physique-making (nama) 
karma and since the causal conditions are physical in nature, 
how can these be identified with the own-nature of the soul? 


Samayasara aaa 


ae wt via Gat caer AE - 


TMT Vt UEAT AT FT A Wal 
wees Vilaaoun qa aAaeel SAT (2-29-67) 


wt vata dean staat ak a Wen den Tat sia He TAZ, a Ue aT 
arden sia Gare f1 od Ga WATE F oaaE Fa a Hel Te TI 


The developed and undeveloped, and subtle and gross, are the 
classifications of the living-beings, termed jiva, from the 
standpoint of their physical constitution. And the Scripture 
conveys this from the empirical point-of-view (vyavahara naya). 


TUR vita wet F - 
Meramec ¢ afvurar A st Tors Tom! 
a me Sata sitar VW foreraeteur sath (2-30-68) 


Ht A Ra @, 4 eda ad & seq a aad 1 Zh es ora 
He WAZ, oF vila fHa VR Sl Ah e? 


The stages of spiritual development (gunasthdana) are stated to 
be the result of the deluding (mohaniya) karmas. How can these, 
which are eternally non-conscious (acetana), be identified with 
the conscious soul (jiva)? 


gle feat sitarsitarferant aarat 


fafeat aPrenarferart 


3. THE DOER AND THE KARMA 


sta & wiser da err z - 


wa ur ate faeeat gq staraaror aloe far 
BOUT Asa | A slated age sitar (3-1-69) 


Mee AFA AA HUA Wasi Bet 
Vita ae sftret wet werahene (3-2-70) 


wa Wa dh ST SIN area Sl w ct (faa-faa) aa a Ae al 
Tal SA @, Ta ah ae Sat Hlenfew sraat H vse Yea V1 Hrenlew 
aaa Hada gu sah Hal or daa ea 21 area A vila @ Sa VaR 
aul a aa adaeat 4 Tare eI 


So long as the soul (jiva) does not recognize the differences in the 
attributes and marks of the soul (atmd) and the influx (Gsrava) of 
the karmas, it remains ignorant (ajnidni), and indulges in baser 
emotions like anger (krodha). The Omniscient Lords have 
declared that while indulging in emotions like anger (krodha) 
the soul accumulates the karmic matter and, in this manner, the 
bondage (bandha) takes place. 


Samayasara aaa 


at SB wet cart Pater - 


WSAT FAUT Vilaur sqequit swaarer a deal 
une elfe faaaat q agar ur cet an (3-3-71) 


Wa Ue sla sean Hr ak steal ar (faa) car sik Fe TA cha 
%, da Sah Hay Tet Sa 


When the Self (jiva) is able to recognize the differences in the 
attributes and marks of the soul (atma) and the influx (Gsrava) 
of the karmas, then fresh bondage does not take place. 


Team a srea-Pafa - 
UNTEU saat sahara a faattenra a 
Grae aro ft a aet foraht qorfe stati 
(3-4-72) 


Aaa HT SPA, Stl fara Wa sie Ss xa H SR Z, Ae WAHL 
vila saad Fafa Hea ZI 


After ascertaining that the karmic influx (dsrava) is impure, of 
the nature contrary to the soul (atma), and the cause of misery 
(duhkha), the Self (iva) abstains from it. 


3. The Doer and the Karma 


area-zaura Wf fafa A sireat aT aa - 


seen Ue Gat a fora unorauraant 
afte feet afer wea ue wat wf (3-5-73) 


(art fran wen @ fe-) # freaa a un &, us z, sHenied E sik 
amar & Ut gi (sat Tam are) Ysrrered A fer sik 
Sears Frey FY aa ean 8 sa Ba (Hleafew seal) Hl AS Hea 
ra 

(The well-informed asserts that—) I am really one, pure, free 
from possessive desires, and replete with knowledge and 
perception. Resting on pure consciousness (with the above- 


mentioned attributes), and self-contented, I lead all the karmic 
influx (like anger) to destruction. 


art areal & fread eat zt - 

Viaforegl We steer siforeat Tat STATO aI 

Gra qranen fr a uneut forade afe —(3-6-74) 
4 wlan saa sila & aa fag zt, aya ze, ahs tT oT aes 


(an ae A eae set Z) sik 4 gsaed f sh Srged Fa A a ZI 
We SAR (AAT) SA streaal S faa ete ZI 


These various kinds of influx, like anger, are associated with the 
soul; these are destructible, evanescent, incapable of providing 
refuge, misery themselves, and result in misery. Knowing this, 
the well-informed (the knowledgeable soul) abandons these. 


Samayasara aaa 


art al wear - 


mM a URUTA UilHaER ST dea Ufo 
uw ate Wenter wt worfe at gate unvitn = (3-7-75) 


Th seat 3a HA | Ufo al, sat Ve ated w ufos al set Heal 
@, afag At Aa @, Fe aT ZI 


The soul (atma) that does not get involved in the adoption of the 
karmic matter, and, in the same way, the quasi-karmic matter 
(no-karma), but is aware of these, is knowledgeable (7ani). 


art weer at vafat a ufos set aeat - 
uw fa ukurafe wu free somafe ul wrecqasane 
Uno wrorat fa | ult storatag (3-8-76) 


art ae Tar & tents pal at ara ser ot fea S ae at 
qalal A 4 SF eae OROP e @, 4 SS TET ae 2, A 
SUA Bla eI 


The knowledgeable (7iani) soul (atma), while knowing the 
various kinds of karmas that are essentially material in nature, 
surely does not manifest itself in the modes (paryaya) of such 
alien karmas. It neither assimilates these (alien karmas) nor 
transmutes into their form. 


3. The Doer and the Karma 


art amt ukoret at sraat & - 


ur fa ukurafe ur froefe sasafe ur urecqasaTa 
UTot wrorat fa | aaahones srorafeae (3-9-77) 


aA sth VaR & ated Uhonat ar aa gem ot faraa @ wer at 
qalat A a dl GRO Heel @, A SS TET He Z, A SA BY SC at 
Sa eI 


The knowledgeable (dani) soul (atma), while knowing the 
various modes of its own thought-dispositions, surely does not 
manifest itself in the modifications of these alien substances, or 
assimilate these, or transmute into their form. 


art wd-wet at wat é - 


uw fa ukurafe ut fete somafe ur weaosae 
Uno Sorat fa | UTAH STOTT (3-10-78) 


art theta al & Saat Wel Hl SMa San At fees a Tea 
qalat 4 a dt ORO Hee Z, 4 SS VET He @, 4 SA BW SC 
Zl 


The knowledgeable (dni) soul (atma), while knowing the 
various fruits of the karmic matter, surely does not manifest 
itself in the modifications of these alien substances, or 
assimilate these, or transmute into their form. 


Samayasara aaa 


Yeu gear UTED Ufuras Aet cAtaT - 


ut fa ukurte ut froefe sasafe ur urecqasata 
uinteeed fa det ufturafe ane wrafeu = (3-11-79) 


Gare sat it ae al ala Fo se wo a a oho oe z, aS 
TEU Hdl t, 4 SA BY SCH Sid Z, Rif ae a a at aa a 
URUAA Heal SI 


The physical-matter (puwdgala-dravya) too does not manifest 
itself in the modes of any alien substances, or assimilate these, or 
transmute into their form, because it manifests in its own state 
or form. 


via ait gare & afterall a fara Aafahre ara @ - 


Vita URuTaes Hard UiATer Ufo 
aarearHaufid ata sitat fa ufterafen (3-12-80) 
wT fa qeafe met sitet eat aga ita 
sonunrforhadtor g ufos wor atug fa (3-13-81) 
USOT HVT JF Ha Bat ATT ATAaVTI 


UMTeHAHST US HUT Wea MTaTTh (3-14-82) 


Gare vita & (Te) oho & fire a He wa A ofr ele ZI sat 
Yar via at (Aletta sie) gare fafa 4 (ie wa wT G) 


3. The Doer and the Karma 


Ufo axa 21 sia aa HS ot al set Hee ZI sat var oe sila h 
TON sal vet Hee; TI Whe & fafa @ ga Sat & ahora ar 
FA PRTG STA STA St sal A Hat (He aM) S, WH YT HA H 
an feral Ta Sat Ara HI Hal aeT eI 


The physical-matter (pudgala-dravya) gets transformed into 
the karmic matter due to the soul’s dispositions like attachment 
(raga). Similarly, the soul (iva) also, conditioned by the karmic 
matter like delusion (moha), gets transformed, into the 
dispositions like attachment (raga). The soul (jiva) does not 
produce changes in the attributes of the karma, nor does the 
karma produce changes in the attributes of the soul (iva). It 
should be understood that these two get modified as a result of 
one conditioning the other due to mutual interaction. As such, 
the soul is the doer as far as its own attributes are concerned, but 
not the doer of all the attributes that are due to its association 
with the karmic matter. 


Fryaara OG sie staat et cat sit ate z= - 
foresauraee wa siret sraroma fe atfe 
aeafe ot at Wa BOT star = STAT (3-15-83) 


FARIA Hl SH VAR Ad & fH SH BTA Gl St He = Bi fine ST 
aT Hl St aera @, ten (2 fs) LaF 


From the pure, transcendental point-of-view (nigcaya naya) 
know that the soul (atmda) is the doer only of the own Self, and, 
again, the Self is the enjoyer of the own Self. 


Samayasara aaa 


GER A MeN Yate HA at chat site staat & - 


AGEN FJ Bal Ui Arie vrafagl 
ad da a aeae ule srrafagu (3-16-84) 


AER AF Al a @ fe SA SAH VR H YTS Hal HI Hea FSA 
Sel SAH VER BH YR Hal Hl Ala SI 


It is only from the empirical point-of-view (vyavahara naya) that 
the soul (atma) is the doer of various kinds of the karmic matter, 
and then enjoys the fruits thereof. 


aa wt ata HY ate - 


wie uretemfar Herta fd aa agate sien 
afefaranfehat waa at fran (3-17-85) 


ale SIT SS Fae HY Hl HLT S SAR Sat Al Aha sf al St fHaat S 
ata SA Al VST Ste 21 Car APT frac Gh Ha ch facta SI 


avin - feo aga: ufos @ ak cho fea & aol oot a 
afar Sta 21 sia fae VaR ott hora cal cea Sf sie Set Ht TAT 
@ Sal var afe ae Garces a Ht Sik sat al ahh al vita ort atk 
Gare et - eal at - feared a ahs st arom a seal at fear wh 
FA AT @, Can aT rata & fas & fas ZI 


If the soul (atmda) is the doer of the karmic matter and then 
enjoys the fruits thereof, it will lead to the hypothesis of a single 
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cause producing two different effects. This is in conflict with the 
Doctrine of Lord Jina. 

Note: Action (kriyda) actually leads to effect (parinadma) and the 
effect (parinama) cannot be different from the doer (parinami). 
The Self is the doer of its own effect (parindma) and then enjoys 
the fruits thereof. If the Self is also considered as the doer of the 
karmic matter and also the enjoyer of the fruits thereof, then it 
will become the doer of two actions (simultaneously) — of the Self 
and of the karmic matter. To hypothesize that a single substance 
(dravya) performs action (kriyd) in two substances is against the 
Doctrine of the Omniscient Lord. 


a feaftararet fasarefte F - 
Wel ¢ stata wate a at fa Hatta 
aur ¢ firanteect at-faftarafeun elf (3-18-86) 


Hite ST, A H ATS AL SAR Yara H a (Ufo) al - sal al 
— He t1 UH AMA GS GRO a-fahaal (UH cA sl a seat H 
afters fed wid @, Car AA lel) frearefte eid ZI 


Those who believe that the soul (iva) or the Self is the doer 
(karta) of the effect (parinama) in both - the soul (iva) and the 
physical matter (pudgala) — i.e., one single substance being 
considered as the doer (kartd) of the effect (parinama) in two 
substances (dravya), are wrong-believers (mithyadrsti). 


Samayasara aaa 


faearanfe stat at wat & & - 
fread Gor gfag sitesi aga sour 
aifarfe win atet aleterar sa arari (3-19-87) 


TA: faeara a ver al @ - siaftearca sik asitafiearca sat yar 
aan, aferta, ar, Ale sik ale safe wore - a ast wa (sfa-atsiia 
H IA) Val VERS ZI 


Again, wrong-belief (mithydtva) is of two kinds — pertaining to 
the jzva or the soul, and pertaining to the ajiva or the non-soul. 
Similarly, nescience (ajnadna), non-abstinence (avirati), actions 
(yoga) (of the body, the organ of speech and the mind), delusion 
(moha), and passions (kasaya) like anger (krodha), each are of 
two kinds, pertaining to the soul (iva) and pertaining to the 
non-soul (ajiva). 


sista sit site fasarenfe ara - 
Wintec fires sint stferfe-srororassita 
Sasi suru stfarte fires a Vital gu (3-20-88) 


wt fread, an, afexfa ak sa onia 7, a gana ad f ok A 
stam, afarta sik faearea sta Z, 4 soared ZI 

Wrong-belief (mithydtva), actions (yoga), non-abstinence 
(avirati), and nescience (ajiana) which pertain to the non-soul 
(ajiva) are the karmic-matter (pudgala-karma). And, nescience, 


non-abstinence, and wrong-belief which pertain to the soul 
(iva) constitute the cognition (upayoga). 


This Preview does not contain p. 51-100. 


aaa forssafirant 


7. SHEDDING OF KARMAS 


Sea-FSRT cr tram - 
scr fife ee eee 
w pute amfzedt d wed foranfirfiri — (7-1-193) 


werafte sia sfxat & SR ster otk Ue seat er St Sa Hea z, 
ae aa fasta ar fafa 21 


The enjoyment of the sensual-objects — inanimate (acetana) or 
animate (cetana) — by the right-believer (samyagdrsti) causes the 
shedding of the karmas (nirjara). 

Note that the right-believer (samyagdrsti) is rid of the 
dispositions (bhava), like attachment (raga). 


WTa-FISRT GAT TTT - 

aot Saud fora wate Ye a cee a 

ad Geqraniqunt date ster forsat wife = (7-2-194) 
Teel a (sia & SRI) SIT ae WK Pas S Ge ste Fa STI 


(sila) Sea A od SU Se YUE-S: HI qa Hea @; fee (ae) Psi 
al Wt St STMT S (AS Va ze) | 


Samayasara aaa 


The enjoyment (by the Self) of any alien substances inevitably 
results into happiness (swkha) or misery (dulkha). As the Self 
experiences the rise of happiness or misery (due to fruition of the 
karmas) the shedding (nirjara) takes place of these karmas. 


art cal at-oret et erat - 


we faaqaysiat dst uftat or aorqerartal 
UiTTeHaed ae Yale Urs Ges UT 


(7-3-195) 


far var fardg fas pr Sar eM San tt ALOT cal Wea Ae eta, Sat 
Tar at yes yara wa wh sea al sma z, aenfy ae aad a ae 
aed | 


Just as the handling of poison by an expert in toxicology does not 
lead to his death, in the same way, the knowledgeable person 
enjoys the fruits of the rise of karmas, but does not get into 
bondage. 


ara al ara - 


We asa fran enfesaor asafe ur afta 
aqaunt seat unroit fa ur asgiie aan 


(7-4-196) 


fTa VAR HS YSU Fel Al Ula gar da sxfasa Hl Mae BY Adare 
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Tel sia, Set GER at yea et xa H suum A faxed tec Ga 
(aura cit arsed G) Hat a Aet aera! 


Just as a person consuming alcoholic drink can still remain 
sober due to his strong sense of non-indulgence, similarly, the 
knowledgeable person, remaining detached from the enjoyment 
of alien substances, does not get into bondage. 


art 3it start W amr - 


aad fa ut dafe staan fa dam atfen 
wort Hea fe ot a uraont fa at atten 


(7-5-197) 


alg Gerefte (We Aa H AM Hh HRT) fava Hl AaT HI Tal 
af star Gas sel area, (SR start faval F we S are) Te 
Gt FT ata eat At daa SS are ala 271 GS - fact geo at 
aria fran etc @, fax ae Se He aren et Sra 


avin - sa aie WAS Gs St IR A KN ST a He Hea z, fod 
SH STIR Ta SaHl ATA-SIA Bl Ge wat set sta sat GH 
wengfte att ar daa Ata aT tT a SA H SR sa shaw z 
an frearaite Gar A HLM BIT AT MT H ACM H AR SAH GaAs ZI 


The right-believer (samyagdrsti) [due to the absence of 
attachment (raga), etc.], while getting involved in sensual- 
pleasures, does not, in a true sense, indulge in these, but an 
ignorant-person (ajidani) (due to the presence of attachment, 


Samayasara ana 


etc.), even if not involved in the sensual-pleasures, indulges, ina 
true sense, in these. This is akin to a person performing certain 
actions but, in a true sense, not responsible for his actions. 

Note: Just as an assistant performs all duties on behalf of the 
owner of the business, but is neither the owner of the business, 
nor shares its profit or loss. In the same way, the right-believer, 
due to the absence of attachment, etc., remains non-indulgent, 
while the wrong-believer, due to the presence of attachment, 
etc., remains indulgent. 


wat art ta-at faa - 
seataart fefeet aanot afvoret fauTeatte 
WG at WH Mela MOM | Beret 


(7-6-198) 


faraeg 4 aa H seg H He aH VaR H add ZI a a A waa 
Tel SA Tt UH MIH Wa El 


The Omniscient Lord Jina has enumerated various outcomes of 
the fruition of the karmas. These outcomes are not my nature. I 
am just one; of the nature of the knower (jiayaka). 


UW Yara aH t - 
Unicast wt aca faamtesit gafe wat 
UWS Ua WHAM ATTA F steteHri 


(7-7-199) 
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WT Gareas 1 Sah HIST Sey FT SAT AS WTS WG 1 ae Tl 
AU a et SF at UH Salen aH Ta I 


Attachment (raga) is a physical (pwdgala) karmic matter. When 
it manifests, it gives rise to the disposition (bhava) of 
attachment. This is not my nature. Iam just one; of the nature of 
the eternal (tankotkirna) knower (jfidayaka). 


wengic AAs UTA Zatz - 
wa Gafeadt stare quie SrorTaera 
sea eafaamt a Wate aed faarorari (7-8-200) 


Galert Yar A Werafte sss (calentel) aah FAM VIA Se 
a Aaa Hl AA Sar Hales H faa a SH wal Hl Ble Va 
al 


In the aforesaid manner, the right-believer (samyagdrsti) knows 
that he is just the one, the eternal (tankotkirna) knower 
(jnayaka), and knowing the true nature of the substance-of-soul 
(atmatattva), leaves aside all dispositions (bhava) due to the 
fruition of the karmas. 


Wit va werafte at ze - 


waar fr | ude ¢ fase Wee 
ur fa at wrotfe stood ¢ wearTaent fai 


(7-9-201) 


Samayasara aaaat 
STOUT al storey, afa At srarurari 
fre tife arated sitarsita srarurati (7-10-202) 


area 4 fra sta & wife (Sa Mal) Al TATA (eA) tT 
faa @, ce site wat eel ar ara eH HR ot stem Ht et ST 
ak Seal al A AAA SM aS SAT HY at wel SAAT Sa Var sila 
3k ssa Gl A AA aren fea WHR Gersite el Aha 2? 


In reality, the Self Giva) who entertains even an iota of 
attachment (raga), etc. (ignorant dispositions), is not 
knowledgeable about the true nature of the soul (atmd), 
although he may have mastered the entire Scripture. And since 
he does not know the soul, he does not know the non-soul 
(anatma) too. How can the one who does not know the soul and 
the non-soul be aright-believer (samyagdysti)? 


wma & aten a ee - 


stefts qeaurea aad utqur frog ag foradi 
faranfia are sactetd Gera (7-11-203) 


sea Fay ain Aral S Bea A (saa stalg WTSI S sTqa F 
aM ae wa) age f (afore SA S SH Sl LA AT Gt Gad); aa: 
Se Brent fraa, fox Gen UH Tae F aq BE ara Sa WG ST 
(SATA SAT Ht) WS HEI 


The alien and transitory dispositions (bhava) — material 
(dravya) and psychic (bhava) — that arise in the soul (atmd) are 
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non-Self (apada). Therefore, leaving aside all such dispositions, 
embrace only the disposition that is eternal, stable and one 
whole; the unified knowledge-consciousness (caitanyamdatra- 
jnanabhava). 


am & Frater ura eat @ - 
snfafirgqetennhad a d eile tanta ve 
at Wat west wt ole foreafe wife =—(7-12-204) 


Tfdar, 3dr, satya, Wawa sik Hac 4 Ural HA UH a 
We @ (Uh aA TAS VM Vd @)I MI ae (aM) Te S (Alar a 
Mand ST S) FS wre HLH orca Frater Ht urea Sta ZI 


Sensory-knowledge (matijfdna), scriptural-knowledge (sruta- 

Jnana), clairvoyance (avadhijnana), telepathy (manahparyaya- 
jnana), and omniscience (kevalajnana), all five, are but one -the 
abode (of knowledge). This (knowledge) is the ultimate truth on 
whose acquisition the soul (G4tma) attains liberation (nirvana). 


wanes A AA Wed Aet Etat - 


unonurfe fadton we q ud ae fa wr weal 
ad fog foraend ufe sasfa aerafarea (7-13-205) 
aay S ted ste Yeu (atte He ed SU At) SA Saw Sa UE al 


ured et Hea; gafera (3 sea!) ale y Hal a Alaa Tem 2 a se Fra 
Ue — SA - Hl VST He 


Samayasara aan 


Bereft of the attribute of knowledge (j7idna), many people, even 
though they put in several efforts, are not able to attain this 
abode (of knowledge). O bhavya - potential aspirant to 
liberation! As such, if you wish to get rid of the karmic-bondage 
embrace this eternal abode (of knowledge). 


wa a saa Ge fier z - 


wafte vat fore dqest vfs foreatefie 
Van etfe frat ettefe qe saa Aiea —(7-14-206) 


(@ FA!) Lea aM A a Via A, Sa A a Ge we, SS UT 
Ta Wl (ARV, afte stk Gita A) Ga SaA Ya SMI 


O bhavya - potential aspirant to liberation! Always adore this 
knowledge, in this only always remain contented, and in this 
only remain fulfilled. You will attain supreme bliss (through 
knowledge-adoration, knowledge-contentment, and knowledge- 
fulfillment). 


art srodt aeat at et ta aa & - 
wl UT AfoIea Get Uteedt WA sd Bale cal 
sora Ube ¢ forse fearorati (7-15-207) 


amt area al & Ffead wa A sea aha Sa San AA ST FET 
Hem fH FS WK RI AT AS? 
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After realizing that only the own-soul (atmda), and nothing else, 
belongs to him, which knowledgeable person will consider any 
alien substance (dravya) as his own? 


ugar tet wet ze - 
wa uftnet wie ael sensitad ¢ We 
Ulead Be Wet ae Ur UfeTNt AST (7-16-208) 


afe uae (tser) AUT St da at (Aad Casa Tel) F sisitacn al ura 
a ws; fee F aren SS, Sa SR TERE Ufae Aa ae 1 


If the alien-substance (paradravya) becomes mine, then, I 
(having the attribute of consciousness) will become inanimate; 
because I am the knowing Self, therefore, no alien-substance can 
belong to me. 


ait ar fea - 
frag at frag at frag at sea wig face 
Wel Wer Wes cdetfa ur afset AS (7-17-209) 


ae fa ae, ae fae we, ae HE SA WT Aa Ae ST a, ae fa 
SRO G Ten se, dents afe Aa set SI 


The alien substance may get cut, or split, or stolen, or destroyed; 
whatever be the reason of its riddance, it cannot be my 
possession (parigraha). 


Samayasara ReprOocsicg 


art & ef (qua) ar uftae vet & - 


aaharel arftrest aftret urott a ufese erat 
staharel | saeT OTT ATT at elf = (7-18-20) 


faoh gear ael @, ae sahtuet Hert atk att ot Ht - gua al - ae 
aed, safaw ae af ar fel set z, (fe ae) at ar ara ZI 


The one who is devoid of the desire (icchd) is said to be free from 
(attachment for) possession (parigraha), and the knower (j7Gni) 
does not desire ‘dharma’ — virtue or merit (pwnya) - therefore, he 
is not a possessor of dharma; he isjust the knower (jidyaka). 


art & arerd (ara) ar uftae vet z - 


safer arftrest aftrer uroit a ufeafe ster 
safirel srererea wort aot at etfeu = (7-19-2111) 


fram Foor tele, ae araftaet Hers sik aT ated wt - or wt - AT 
aed, safera ae siert ar ohare wet @, fer arr 2 


The one who is devoid of the desire (icchd) is said to be free from 
(attachment for) possession (parigraha), and the knower (jini) 
does not desire ‘adharma’ — vice or demerit (papa) — therefore, 
he is nota possessor of adharma; he isjust the knower (jnayaka). 
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art @ aise or uftae set 3 - 


arafinret siftrest aftret atau a ufese unit 
sahret & staurea Sor aot at elfen (7-20-212) 


faan gon adl t, ae sohadt wer 2 sik art Mem at aeT em, 
Zafay ae Ais I Uhl AeT ze, (ford ae) aH eI 


The one who is devoid of the desire (icchd) is said to be free from 
(attachment for) possession (parigraha), and the knower (j7Gni) 
does not desire food (bhojana); therefore, he is not a possessor of 
food; he isjust the knower (jiayaka). 


art @ a ar ufiae wat % - 


srafiret stftrest aforet arot @ ufese unit 
sahrel = aoe Aor Aut at elfen = —(7-21-213) 


fram goo del @, ce sofadt welt SIR AAT UM al et ed, 
wafaw ae UA a Ufaet vet 2, (feat ae) aH a 


The one who is devoid of the desire (icchd) is said to be free from 
(attachment for) possession (parigraha), and the knower (j7Gani) 
does not desire drink or beverage (pana); therefore, he is not a 
possessor of drink; he is just the knower (j7Gyaka). 


Samayasara angen 


ait @ uraral ar uftae wet t - 


waren @ fafad wet ard a viese unofh 
Worrarat foraret viktetay = Weare (7-22-214) 


SMe AA VAR H BAI Mal Hl AA Ael Beal Baa Fra ae 
Gfatad (ental) ara ara et SI 


The knower (j7idni) has no psychic dispositions that desire these 
and other external objects. Independent all over, he is eternally 
of the nature of the knower (jidyaka). 


art at frat & wn at sienian vet é - 


soouTes att frarraege ace at forse 
HAMM FT SAA UT Here UNV (7-23-25) 


ada Flea & Hea HI ANT Ge at H Bar FI faa ais S ears aie 
SMT SMTA ret H SLA cht Staple At HLT 


(at at Alat at ot sear adel Heal, da ae sat uae al seat 
mum?) 


The knower (j7dani) always enjoys the consequences of the 
fruition of the existing karmas with detached temperament, and 
does not long for the enjoyment of the karmas that would get to 
fruition in the future. (The knower does not long even for 
liberation (moksa), therefore, the question of his having the 
desire (akanksd) for the alien objects does not arise.) 
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art aa-dew va at sientan vet aaeat - 


wt aefe afesate ana aaa faureae seal 
a BOTT < Uno seat fe wt Hate Harta 
(7-24-216) 


W saya aa ¢ (te acm Wa), Wt saya fear wet (ta 
aaa), 4 at we (setae at ste) aaa-aaa A ae st od ZI 
Ua SA Set AA SA Sat ral HT Hea stewie AMT He 


The one who experiences (the psychic state that feels — vedaka), 
and the experience itself (the psychic experience — vedya), both 
these dispositions (bhava) are transitory (in terms of their 
object-mode — artha-paryaya). The knower of this reality never 
longs for any of these two dispositions. 


Gan, wk, att a fared - 
aqaumfurad segraaroneaeg UnfoTee 
Panesar We sos WT (7-25-217) 


ry a sm a Afaya daar a tear wile 
SACI H STI A AA H WT SIA Tet SIT! 


Karmic-bondage, and enjoyment of the karmas, lead to the rise 
of worldly- and bodily-attachments (raga); the knower does not 
have any desire for such (psychic) dispositions (adhyavasana). 


Samayasara ReprOocsicg 


art 3it start W amar - 


UTUt WSS Hetaealy HAASE 
unt ferafe TAO | HEAAH Te HUTA 


(7-26-218) 


SOUT WOT Tat Metaadly HAMTaT | 
fora SAAT F HEA WET He = (7-27-2199) 


art wa seal F aa et am ar cart (tat) Stat @, Hal H AeA GST 
Gar ot Stet wa a fora set aia z, fae eR Shas H Fes VET gaT 
art (arag A fora vel te) | FA: Sart Ga seat A fresa st wht 
Zia @, (Sa: ae) Hal SF Aq VST gon HAE ws a fera cia z, faa 
YR Has Hh AA TST Sa Chel (HraS—ain fora Sta B) | 


The knower (j7idni) surely renounces attachment (raga) for all 
substances; while stationed in the midst of the karmas, he is not 
soiled by the karma-dirt — just like the gold in midst of the mire 
(gold remains uncontaminated). On the other hand, the 
ignorant (ajfdni) surely engenders attachment for all alien 
substances; therefore, while stationed in midst of the karmas, he 
gets soiled by the karma-dirt — just like the iron in midst of the 
mire (iron gets contaminated). 


WAH Gerd GN Ustad Ht Wass - 


asaee fa fafad afeernfarafrtearr cect 
Tae Haare ut fa wants feavent ari 


(7-28-220) 
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ae unfores ¢ fafad afermfaatatear cat 
ates fa UTot UT WacHAVUTTOTS UII 
(7-29-221) 


Weal A Ua Pal Aauera Wa Usifsqut 
Teast PHUSala Asa Yow Wiel 


(7-30-222) 


ae Uno fa | Asa UTUTHETa Ga Usttequti 
BTUTUTET UoTely ASAT SOUT We 


(7-31-223) 


ah VER & Ulan, Ahad an fafa seal ar SoA HSA aed Vg HI 
VqAIaTa HOT Tet Hat MI Pha Sal WHR sh VER H Ahad, ahaa 
an fafa geal chr STANT aed EU AT GH AA Hl Saw eT fear ST 
Wad 


Ta Fel VE sy wad asa Al aed Slot HATA Ht wr ea z, 
at ae yacta Sl Ble ta 21 gat eR art of wa od aaa al 
aa SSR Sarre Uofaa sla @, Ta ae SAMA Hl UA Sl VT 
Zl 


The whiteness of the shell of a conch, which assimilates all kinds 
of animate, inanimate and mixed (animate and inanimate) 
substances, cannot be changed into blackness; in the same way, 
the knowledge (dana) of the knower (j7dni), who enjoys all 
kinds of animate, inanimate and mixed (animate and inanimate) 
substances, cannot be changed into nescience (ajiana). 


Samayasara aaa 


The same conch, when it, on its own, discards the whiteness of 
its shell and adopts blackness, it loses its white character. 
Similarly, the knower (j7ani) too when he, on his own, discards 
his knowledge-character and dwells into ignorance, acquires 
nescience (ajndna). 


art fear at arate - 
RCCRCURCRCRCILICRER cate] 
at at fa afe wat fafat art quan == (732-224) 


Wa wager aaa Gad gefortrd 
at at fa efe aan fafag art qeume = =— (733-225) 


we Gor Wifes utter fafafinfid ot ae wal 
at at wt fe tren fafag art age = (7-34-26) 


waa anfcadt faa Wad UT HATA 
a at ur ete Han fafae art gees = (7-35-227) 


fa VAR FS cin A ats Yeu sista & fw Us Hl Pal Hea z, TW 
ae Ut Ht sa Ga OA ae AMI VaR & AT ea 2; Sat Var sagqeg 
Ge & fau ais al to aera 2 at ae ae ot sa Ge I ae aT 
THR & at tat 21 
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WA: SA eal Yeu asian H fere wen ct Par Fel HM, at ae Ws sa 
Ga Bi ae A VaR H ANT et Sa S1 St VaR were favat a 
faw HAS Hl Us Tel Hea i ae HA SA GE A Act AM VaR 
APT et Sal 


Just as the worldly man, for the sake of his livelihood, serves the 
king, and the king, in return, provides him with various kinds of 
pleasure-giving objects, in the same way, when the Self, like the 
worldly man, serves the karmic matter, then karmas too, in 
return, provide him with various kinds of pleasure-giving 
objects. 


Further, if the worldly man does not serve the king, then the 
king does not provide him with various kinds of pleasure-giving 
objects. In the same way, when the right-believer (samyagdrsti) 
does not serve the karmic matter for the sake of sensual- 
pleasures, the karmas also do not provide him with various 
kinds of pleasure-giving objects. 


wengitc mara at Eats - 
wafeast sitet foredent tft forester cot 
wavs set Tet g feredenri (7-36-228) 


were. vita fin etd é, safe 4 fata eld 2; if o aaa a 
Ted etd @, sata 4 rag dt xin eid S 


The right-believer (samyagadrsti) living-beings (jiva) are free- 
from-doubt (nihsanka) and, therefore, they are free-from-fear 


Samayasara aan 


(nirbhaya). Since they are free from the seven kinds of fear/, 
they certainly are free-from-doubt. 


Fivicn Gergite HT tar - 
wt oat fa aa fete a wearin 
at foreceat Wet wanfeedt urea (7-37-229) 


Vi STN HA-AY Hl FA SAA HE et SA aN St (frearca, stfaxta, 
aug Sx apreg ant a) wat al aed z@, sa fate were 
Taya SAT ae | 


The soul (atma) that cuts down all the four feet [wrong-belief 
(mithyadtva), non-abstinence (avirati), passions (kasdya), and 
activities (yoga)], that cause the karmic-bondage, is to be known 
asthe right-believer (samyagdrsti) free-from-doubt (nihganka). 


Pcnifart wereite - 
wt gu ails me HAH de Wea 
at foranat cer aarfeest qurecat (7-38-230) 


TH sre Hal H Hea Hl ae BAed sal Ht Hien (sear) Al Hea, sa 
Prepia qerghte wary ST ae | 


1. The seven kinds of fear are: 1) fear relating to this life — ihalokabhaya, 
2) fear relating to the next life —- paralokabhaya, 3) fear of being without 
protection — atranabhaya, 4) fear of losing what is possessed — 
aguptibhaya, 5) fear of pain — vedanabhaya, 6) fear of accident — 
akasmikabhaya, and 7) fear of death — maranabhaya. 
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7. Shedding of Karmas 


The soul (atma) that does not desire the fruits of various karmas, 
nor the attributes (dharma) of the physical (pudgala) things, is 
to be known as the right-believer (samyagdrsti) free-from-desire 
(niskanksa). 


fafafatencat it cat wart - 


WW UT atte ats Ger wedhata eat 
a ue firfeafetrest aanfeedt quoted 


(7-39-231) 


Bt sre at wat & ult ae (wa) adel wea @ sa aaa: 
fafafatace werefte wrayer SAT asa | 


The soul (atma) that does not entertain revulsion or disgust 
Gugupsa, glani) toward all attributes (dharma) of the physical 
(pudgala) things, is to be known as the right-believer 
(samyagdrsti) that is revulsion-free (nirvicikitsa). 


syegite cht Hat - 


Wt gafe sraayel der afefe wersraa 
aw uel ayeieest werteedt yur 


(7-40-232) 


Wt aren ae wat F aye ak anes gfe aren va 2%, Fa aaa: 
aryeeite wergite wry ST aes | 


Samayasara Reproocsicg 


The soul (atmad) that entertains, in all dispositions, only the view 
that is free-from-error (amudha), conforming to the reality, is to 
be known as the right-believer (samyagdrsti) that is non-deluded 
(amudhadrstt). 


SOYA GT TAT - 
Wt fagura wat saqeort g Perera 
Gt Saat Tanfeast HUtgear (7-41-233) 


Tt ST (WSs Weare) fagaed a gaa So AR war wafefasra 


UA Hl SHSh (AMT HH Tel) @, Sa SSH weraite srry 
ST aeS | 


The soul (atma) that is full of devotion (bhakti) to the Liberated- 
Souls (Siddha) and is the annihilator (upagihaka) of all 
contrary dispositions, such as attachment (raga), is to be known 
as the right-believer (samyagdrsti) that annihilates (upagiha- 
nakari). 


featarenror att - 
sary wresd Ut fa unt safe wt ceri 
at fefentorsat aearfeest qurecati (7-42-234) 


Tl SIT SAM A Ud SU aS Stott Sara HT At recat A eenfad Hea 
@, 34 fafa aad werafte wary ST ated | 


7. Shedding of Karmas 


The soul (atma) that, when going astray, re-establishes itself 
firmly on the path to liberation is to be known as the right- 
believer (samyagdrsti) with firm-resolve (sthitikarana-yukta). 


araea att al uftarer - 


wt que aeaerd favs areut AteaarTfar 
a aaoawtasel aanfeest qurecar (7-43-235) 


wt aren Heart A da - wares, Gera ak Geacata - sda 
Sel sere Heart a ae a ays - ararh, soars atk aryert 
-_ @ va aeaes oem @, 3a areaeaa 4 aad Weraite ward 
ar aes | 


The soul (atma) that shows fervent-affection (vdtsalya) toward 
the three cornerstones of the path to liberation — right-faith 
(samyagdarsana), right-knowledge (samyagjnana) and right- 
conduct (samyakcaritra) — and/or the three ascetic-explorers of 
the path to liberation — the Master-ascetc (Gcarya), the 
Preceptor (upadhyaya), and the Ascetic (sadhu) —is to be known 
as the right-believer (samyagdrsti) with the disposition of 
fervent-affection (vatsalya-bhava). 


Samayasara Reproorsicg 


wt street feen (SA) wit ta A ares Sar FARA A ya Hee z, 
Sa ARS HS AM Hl VAST HH aren Terese (HATH) VAT 
arfeal | 


The soul (atmd) that, mounted on the ‘chariot’ of learning 
(vidya), moves on course to the desired goal (of attainment of 
liberation), is to be known as the right-believer (samyagdrsti) 
engaged in propagation (prabhavana) of the teachings of the 
Omniscient Lord Jina. 


ste a@aat forsnifiant aarat 


*k ok of 
Nl oft wargreferenra AA: 11 


agar sentry 


8. BONDAGE OF KARMAS 


woe A H-aey erat zt - 
we ura at fa gat vigerdt ¢ toragerfir 
sory sisqut a atte aes ara (8-1-237) 
feefe fief a cat aciacmatecaticten 
aberrant atte qeaoTyaaT I (8-2-238) 
SaaS Hacer AeA unos Heaee 
foresaet Fada | fe werent ¢ Taal = (8-3-239) 
wit Bt g Uewat ae ut aor dea TaaeM 
frresaet favors ut arate Gare (8-4-240) 
wa freattcadt agat agfererg faze! 
Walet Sasitt Herat ferarfe Tauri (8-5-241) 


fora War ae Feu eA A da ea SAR ed Yer Tel Ga A Weae 
Wet 8 A ae @, AN AS, Tae, Hac sik aa H AYE al Sam 
ak Aaa S GM Arad AK ahaa Fal Hl STA ALA S; AAT VAR GH 


Samayasara aaa 


HU H ER SIMA HLA SL SAH Yea Hl ay fg HRT a ea @; ae 
fea a fora aa 


Sa ATS & MW ae Vt det at fase , Fah SN Sa A 
afa-aru dat ¢, aa at ae derail a aa dat - ae ews a oT 
area | 


Sal VR AMT GR Hl Aeat A yada frearefte soar A wie wat 
Hl HUA Sa HHT S fered Sta ZI 


A man, living in a place full of dust and with oil applied on to his 
body, exercises with weapons like the sword and the dagger, and 
in the process pierces and slits the cluster of trees such as palm, 
tamala, plantain, and bamboo, and destroys animate (sacitta) 
and inanimate (acitta) objects; think about the real reason why 
he attracts the dust particles on to his body while performing, 
with the help of various kinds of instruments, such destructive 
activities. 


The greasiness of the oil applied on to his body is the real reason 
for him attracting the dust particles; know for sure that this 
attraction is not due to his bodily actions. 


In the same way, the wrong-believer (mithyadrsti), while 
engaging himself in various activities, attracts karmic dust due 
to his dispositions, like attachment (raga). 


wie & awa WT Hd-ae at saa - 


WE YO Ut da UNI ws weafie stators Tal 
Vysecha sot Atte wreaths arava (8-6-242) 


8. Bondage of Karmas 
fisefe frefe a det aicitancafadaridtsin 
arerahaaat atte qearorgareana | (8-7-243) 


SAMS Hoarty TET UTUTfaaks HcaitE | 
foresaat Padma g fe wearer ur Tate = (8-8-244) 


wit Bt g UeMat afte ut dor dea TaaeM 
forasael faucet ut arate Aare (8-9-245) 


wad wnnfeadt aga aefady rr 
Tata SAY eet ut ferafe rauri (8-10-246) 


fa GR YA: Sel ATS TAT et oh EX ford VA WH FEA Yor Slet LMA 
W weal S ora axa 2 ae AS, Tae, Heel SN aa H UWS a 
SH AK Fed @, Shad SK Afad Fal HI STA HU SI AMI WHR H 
PU AF ST Hed SU Sah fs SRT S yer Hr aa Ae Star, Fava 
a ae fora wall 


SA ATS H MAK Fs Tl da Hl Faas ast, Sh HRI Sah Yet HI 
ay Sle A, HA Al MG Aves S yeas ael sn, ae Praag 
ol 

Sal GER Taree sie AAT VER H APT A ads Hed EU SIAM A WTS 
Wat al Ast ACM; SAAT Ges HHT SF fora ANT Sta! 


Further, the same person, living in a place full of dust but after 
removing all oil that was sticking on to his body, exercises with 


Samayasara ann 


weapons like the sword and the dagger, and in the process 
pierces and slits clusters of trees such as palm, tamdla, plantain, 
and bamboo, and destroys animate (sacitta) and inanimate 
(acitta) objects; think about the real reason why he does not 
attract the dust particles on to his body while performing, with 
the help of various kinds of instruments, such destructive 
activities. 

The greasiness of the oil applied on to his body was the reason for 
him attracting the dust particles; know for sure that this 
attraction was not due to his bodily actions. 

In the same way, the right believer (samyagdrsti), while 
engaging himself in various activities, does not attract karmic 
dust due to the absence of dispositions, like attachment (raga). 


art sik aarti at wear - 
wr auurfe fare a fifa a ats aae 
At Wet srouroi uroit wet g faattat  —-(8-11-247) 


wt es ara @ fee A asia al ara SR eat sat & gra A ARI ar 
@, Fe Feu Alet ak aart 2; ak wt eae facta 2 Ct Ur ae 
AMM), Fe AT eI 


The man who believes that he kills other beings and gets killed 
by other beings, is under-delusion (mohi) and is ignorant 
(ajnani). The man who thinks otherwise (that he neither kills 
others nor gets killed by others) is the knower (j7dani). 
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8. Bondage of Karmas 


agen & aa a et aro eae - 
SUSHAAUT ALOT siterot feroratts gourd 
ams UT atta aa we A MOT we Aha 
(8-12-248) 


sIseaau wut sitarot Faoratfe wourd 
as UT atta de che a at ae AEH 
(8-13-249) 


stat ar ao age H ea S ate @, face A tem gare 2; SIT 
Sh sg Hl aM Ae @, Ta GA Sa Uaital ar aT fees Yar fear? 


sat er ART aged H ara A ela @, feraea 4 te sar z; waite 
ae agerd ocd weal Z, Ja SIA Ga TT fees Ge feral? 


The death of a living being is due to the termination of his life- 
determining (Gyuh) karma; this has been declared by the 
Omniscient Lord Jina. You cannot snatch the life-determining 
(ayuh) karma of any beings, then, how have you caused their 
death? 


The death of a living being is due to the termination of his life- 
determining (d@yuwh) karma; this has been declared by the 
Omniscient Lord Jina. No other beings can snatch your life- 
determining (@yuh) karma, then, how have they caused your 
death? 


Samayasara ReprOocsicy 


start sit wrt - 


wt Auurfe siafe a sifarcrfe a ats wate 
lt Wet sour uroit wat ¢ fatter —-(8-14-250) 


Tt yes tan ara @ fe F uesital a free ¢ sik wsita ys fared Z, 
ae Fes Het S stk start 2; sik wt eae fata f (St Car aet AT), 
ae att 1 


The man who believes that he causes other beings to live, and 
that he lives because of other beings, is under-delusion (mohi) 
and is ignorant (ajvani). The man who thinks otherwise (that he 
neither causes others to live nor lives due to others) is the 
knower (7nani). 


argent H sea S et sitar zs - 
swssqant Safe sitat wet swuifa Weavg 
ams a UT afe aa we au vifad ae Ahan 
(8-15-251) 
swMssqant afte sitat wet swuifa WeavE 
ams a UT fet de me Ua Sita ae Aen 
(8-16-252) 


via aged & sea a vic @, ten data wed i 7 aa stat at 
AHH Tel CM, TI TA SA Vesta Al fers Wer stifert fora? 


8. Bondage of Karmas 


via aged & sea S sin @, ten ada ped ZI Tia Wa aged 
ad qel, 7a Sa Usflal 4 Ga Silfac fees veer frat 


The life-span of a living being is determined by his life- 
determining (Gyuwh) karma; this has been declared by the 
Omniscient Lord Jina. You cannot give life-determining (ayuh) 
karma to any beings, then, how have you given them life? 

The life-span of a living being is determined by his life- 
determining (Gyuh) karma; this has been declared by the 
Omniscient Lord Jina. No other beings can give you life- 
determining (ayuh) karma, then, how have they given you life? 


Bart sit AMT st sede - 


wt sto ¢ AoUTfe chracafed Hes ae Fa 
at Wet srouruit unvit wat ¢ faattenn (8-17-253) 


wt tat ara @ fa F at eet (a aera S a1) Usital st seat ak 
Gal ara &, ae ale ak aart 31 sae fata aaa z, ae art 2 


The man who believes that he causes misery (dulikha) or 
happiness (swkha) to other beings is under-delusion (mohi) and 
is ignorant (ajnani). The man who thinks otherwise (that he 
neither causes misery nor happiness to others) is the knower 
(nani). 


Samayasara Reproocsicg 


via ad G sea a eai-qat ea z - 


HMA Vilar greracafeat Safa he Wea 
ar a ut dfe qu gfracyfear fre aear ai 


(8-18-254) 


HMA silat gferacafeat Safa he Tet 
wat a ur féfa de matte ae cferaer afen 


(8-19-255) 


HMA silat greracafeal sala whe Ter 
wat au féfa de me ad feat et Aen 


(8-20-256) 


afe eH saa A aa vie Sia ok Ya aa fs Uses oH A ea 
wel @, da a Sia GA Sat ik Gall fers Yar fa? 

afe aut vita oa H sea G Sat AR Ga cid sik o aa HF Ua AI, 
Ta Te SA silat 4 fore Wer ssa fra? 

afe aot vite ae & sea S eect aR Gat ad g an a ia a A A 
aq wal Z, da SSH Wa Ga ha fea? 


If all living beings become miserable (duhkhi) or happy (sukhi) 
due to the fruition of the karmas, and since you do not give them 
the karmas, how have you made them miserable or happy? 

If all living beings become miserable (duhkhi) or happy (sukhi) 
due to the fruition of the karmas, and since they do not give you 
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the karmas, how have they made you miserable? 


If all living beings become miserable (duhkhi) or happy (sukhi) 
due to the fruition of the karmas, and since they do not give you 
karmas, how have they made you happy? 


AO As: Haley a saz - 


wit aig wit a gfeat rate arateaut Et Tear 
wer g Aieal & gatfaet cafe ur | freari 


(8-21-257) 


wt ur ae uf a gfeat at fa a Hacer ca aed 
wet UT Atel ut getfaat cafe ut | fires 


(8-22-258) 


TH ARH f Se Ui sat ela z, ae Wa HA H seq vie @; safe ‘AA 
aa al an fe atk 44 ae al grat fea’ ta wa af ee 
area Ff fier set 2? 

SA ARTS ARF SH Sah ata Z, ae vie Ht area Had S saa aah 
aim @; safaw ‘sq 44 set ore sik se AA cect ei fea’ ta a 
afore a fan et 3? 


One dies or becomes miserable due to the fruition of the karmas. 
Therefore, is your view that you have killed or caused suffering 
to somebody not erroneous (mithyda)? 


Samayasara angen 


Also, one does not die or does not become miserable due to the 
fruition of the karmas. Therefore, is your view that you have not 
killed or not caused suffering to somebody not erroneous? 


We-ahsg Get aT HTT F - 


Ua {WT Ad & gfraaales wee ae Fa 
war & yeudt werag see Harn (8-23-259) 


at ae at ofs 2 fH A vital at gsct-gqet ae ¢, ae at ae-afs a 
BAYT Hal cal ae 21 


Your thought that you give misery (duhkha) or happiness 
(sukha) to other living-beings is your faulty-intellect (midha- 
buddhi) that engenders bondage of the karmas, auspicious 
(Subha) and inauspicious (asubha). 


Pasa GI cAT UT ze - 


ceracafee wa aif wt wansgrafed a1 


ad Wraaent at quored a cent etfan (8-24-260) 


anfa viata a aad 4 wansgrafad a1 
a Urea at quorer a sent atten (8-25-261) 


8. Bondage of Karmas 


 sftat al gat sik Gell axe F, Sa VaR a ae Cafe) sea 
@, FS AACA WT Hl FI HE TAM AMA FOS HT I HE Se SI 


 sital at ara &, sik fran S, Fa VER Sr aT (we) seas 
@, TS SATA WT Hl TT HE AC AMA GOS Hl TI HE ATT FI 


That you cause misery (duhkha) or happiness (suwkha) to other 
living-beings, this kind of your disposition (adhyavasana) —- 
involving attachment (raga), etc. — is the cause of bondage, 
resulting in either demerit (papa) or merit (punya). 

That you kill other beings or cause them to live, this kind of your 
disposition (adhyavasdna) — involving attachment (raga), etc. — 
is the cause of bondage, resulting in either demerit (papa) or 
merit (punya). 


Fyaa 4a O Ge HI GN - 


sreataen set at ute ar a arfel 
wal ceraarat sitarot forexeora cat (8-26-262) 


Sfat at ant stat a aR, HA-a-y sera a ela 31 ae eae aa a 
Sat & ay ar dag FI 


Whether you kill or not the living-beings (iva), the bondage 
(bandha) of the karmas takes place due to your (psychic) 
disposition (adhyavasdana). This, in a nutshell, is the cause, from 
the transcendental point-of-view — niscaya naya — of the bondage 
of the living-beings. 


Samayasara aaaa4e 


HATA A UT, WT HT TT - 


waned sted staat ufitnt sa 
wate segiaarot wt AUT < age Ural (8-27-263) 


de fa a Get aa at srafteat wai 
Ate See Vt AUT | AHS YUU —-(8-28-264) 


oat var (fea AMAA H GAM) sas A, at A, aaeras F sin 
Ufa A ait seaaag feral sal F, SSS WT HT GI Stal SI 


ain sat VaR Gea A, sd A, gered Wain aah A ot seq 
fa Wa t, SAS FS Hl ay SM ZI 


In the same way [like the (psychic) disposition (adhyavasana) 
pertaining to injury (himsa)], the dispositions of engagement in 
falsehood (asatya), stealing (steya, cori), unchastity (abrahma), 
and attachment-to-possessions (parigraha), cause karmic- 
bondage resulting in demerit (papa). 

And similarly, the dispositions of engagement in truthfulness 
(satya), non-stealing (acaurya), celibacy (brahmacarya), and 
detachment-to-possessions (aparigraha), cause karmic-bondage 
resulting in merit (punya). 


WY ae A aet Stat - 
ag Used ST UOT aegaart ¢ ele starvi 
Ta aeaqal ¢ det srgreraroter det Fa (8-29-265) 
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WA: (ACTA Te) AE Sl STS Cent Sal GH aS We Ste 
Sal @1 area F eg B Te el SI, AIAG F Sl Ts Sle ZI 


Further, the Self (jzva), conditioned by the objects [external — 
animate (cetana) and inanimate (acetana)], entertains the 
dispositions of attachment (raga), etc. In reality, the objects are 
not the cause of bondage; only the (psychic) dispositions (adhya- 
vasana) are the cause of bondage. 


Heaths frei z - 


chracafee site aif aeift ae faarehn 
WT Wat Wendt forrerat a et fires (8-30-266) 


4 staf at gedi-geh am @, se duane ¢, aera ¢, at st tet 
We-afs ¢ ae Preis @, aa: area A ae fet 21 


That I am responsible for making the other living-beings (jiva) 
miserable (duhkhi) or happy (sukhi), and cause their bondage or 
release, this assertion of yours is fraught with faulty-intellect 
(midha-buddhi), is futile, and, therefore, erroneous (mithyd), 
for sure. 


U-chded Gr stecnt fare z - 


srHaarerurad sitar assita aon wate fe 
Teata utraaat fear a a fee qtfa qa (8-31-267) 


Samayasara aaa 


afe area F sea & fafa @ vita oat @ ded f ak Haan A 
fra d oat a qa ad @, ca go ee oem 2? (aa aed al 
STA -BISA Hl AT ARTA FAAS TET) | 


If, in reality, the living-beings (jiva) get bound with the karmas 
due to their (psychic) disposition (adhyavasdna), and, treading 
the path to liberation, they get dissociated from the karmas, 
then what is your role? (Meaning thereby that your dispositions 
that you cause their binding or releasing are futile.) 


sta fast al ured Aa zt - 


wat atte vital sesraaroter faftanrsai 
ean YF Med YUU wa a vrafag (8-32-268) 


area AT det silarsia sree a 
Wet aife silat segraaroror sraqrui (8-33-269) 


vila seqaE H om feriod, ARH, to Sk WAM HA Wa BT ik oh 
VAR H WCF si UY FA Aes BY STH STH He 


an Sat VaR sia sega H en w-sed, sita-sisila, ce sin 
ate SA Tea BY TTA Gl HUA FI 


The Self (iva), due to its (psychic) disposition (adhyavasdana), 
identifies itself with various states of existence — subhuman 
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(plants and animals) (tiryanca), infernal (naraka), celestial 
(deva), and human-beings (manusya) — and various kinds of 
bondage involving merit (punya) and demerit (papa). 


Similarly, due to its (psychic) disposition (adhyavasana), it 
identifies itself with the medium-of-motion (dharma) and the 
medium-of-rest (adharma), the soul (iva) and the non-soul 
(ajiva), and the universe (loka) and the non-universe (aloka). 


rae seaaar Adl, Sah HA-aewr Aet - 


verftt uke Sha sesraaronfor waarettor 
a StqeUT Yeu aT HAT WoT ur feraifai (8-34-270) 


a Yd Fe Ta SAAT TAM SH VR H StI At eq forth AeT 
Zz, a 4M ayy ak ys wd a fara aa EI 


The ascetics (muni) who do not entertain the aforementioned, 
and similar other, (psychic) dispositions (adhyavasana) remain 
free from the bondage of the karmas, auspicious (Swbha) and 
inauspicious (asubha). 


BAA Hh AMRIT - 


Get aageaet fa a segraeror wet a fervor 
Wanna wed fad vrata afore (8-35-271) 


Samayasara aaa 


ais, 4aa4, se7aan, af, faa, faa, we ak ufo 4 ua 
wain € (sate sta ar oRoTs aeTa Z) | 


Intellect (buddhi), pursuit (vyavasdya), disposition (adhyava- 
sana), sensation (mati), reasoning (vijnana), reflection (citta), 
tendency (bhava), and modification (parindma), all denote the 
same thing (meaning that various manifestations of the soul 
(jiva) are its dispositions (adhyavasana). 


frraartara et fratot ar ura & - 


Ud adenurat utsttest wot foreseorernr 
foresauranfeear got afore uretfa Forearot i 
(8-36-272) 


Be VaR Saees Pea & En Paes Sl; Ya: gaara sh sha 
af Frater ured ced ZI 


Therefore, the empirical point-of-view (vyavahara naya) is 
contradicted by the transcendental point-of-view (nigcaya 
naya). Further, the ascetics (muni) taking refuge in the 
transcendental point-of-view attain liberation (nirvana). 


ae at ata af t - 
aeattehratat aera fsroreatte word 
mead fa siteat srourront fresfeedt i 


(8-37-273) 
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fea & am cafe aa, afafa, afta, vic ik ao al Hen gam ot 
aye ve Sart faerie ct ZI 


Although the abhavya (incapable of attaining liberation) soul 
(jiva) may observe the vows (vrata), carefulness (samiti), control 
(gupti), supplementary-vows (sila), and practice austerities 
(tapa) as expounded by Lord Jina, still it remains ignorant 
(ajnani) and wrong-believer (mithyadrsti). 


AY HT VTE-US Toran wat F - 

Waa staged safer g wt steer 

Ural UT Atte TOT staeedea UIT all (8-38-274) 
Tt avesia oe we a ed @, fag Madea a AG et He a 


aA Al ASH ASS Ae Sa ATetsia Hl WSs-Ts HE MI Fel HEAT 
al 


Although the abhavya (incapable of attaining liberation) soul 
(iva) may study the Scripture, but does not have faith in the 
reality (tattva) of liberation (moksa). Without faith in the true 
knowledge, its study of the Scripture results in no benefit. 


aed cat stat Farefee % - 


weete a uftafe a trefe a ae got a wretal 
eet anor ure at Herat — (8-39-275) 


Samayasara aan 


ae sey sie ait & fafraye ot or at agi Hea @, (sat at) aeifa 
He @, (Sat Hl) Sfa Hen Ss aa GA: (Sat HT) Lael He %, WI 
ada oh fafa (af ot sgt, udifa, ofa atk east) vet pea 


Such an abhavya (incapable of attaining liberation) soul (iva) 
puts faith (Sraddhd) in the dharma only to the extent of 
achieving the worldly pleasures (bhoga). Such a person adores 
(pratiti) the dharma, takes interest (ruci) in it, and, again, 
exhibits tactile-feeling (sparsa) for it. But he does not have faith, 
adoration, interest or tactile-feeling for the dharma that is 
instrumental in the dissociation of the karmas. 


Saen Wa 3k fyaa wa al wae - 
AANTat UloT Vitaret caut a favre 
wratatir WT det woe wits qT adenti 


(8-40-276) 
Bel |W WH UIT stat A aut ait aI 
Bel Wea siret A Watt wT (8-41 -277) 


ara aif we aA z@, vate aa ah wea led sik we 
sara aia & - $8 VAR dl SAE Aa Hed eI 

frag O40 orem at am 2, A oven at eh ak aia @, AS oe 
al VARIN & Sik AC steal a Gar sin an S (Fe Aaa Aa I HLA 
2) 


The Scripture, the Gcardanga, etc., is knowledge (nana), (belief 
in) the objects of the reality (tattva), like the soul (iva), is faith 
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(dargana), and (protection of) the six kinds of organism is 
conduct (caritra); this is the empirical point-of-view (vyavahara 
naya). 

Surely, the own-soul (atma) is knowledge (jidna), the own-soul 
is faith (dargana) and conduct (caritra), the own-soul is renunci- 
ation (pratyakhyana), and own-soul is stoppage-of-karmas 
(samvara) and activities (yoga); this is the transcendental point- 
of-view (nigcaya naya). 


Wand @ wife ufos - 


we wfeeatir fragt ur aa uftorefe crate 
tieafe sous ¢ at cents aeatsn (8-42-278) 


Ua Uno Get Ut wa Uftorafe wearer 
Uhm sous ¢ at ures eae (8-43-279) 


aa eafenai fags @, ae tad cre ate aot wa a Ufora set aie; 
WY Fe aI cher arf aot are eat SB creat are wa UO Het SI 
sol VaR at (sien ta a) Ys zt ae Wie wT wae BRO eT 
PU; TY Fe sa TAS aa ST wT GO ee 


Just as the ‘sphatikamani’ crystal, which is pure, does not alter 
its colour by itself, but when in proximity with the coloured (like 
red) objects, it seems to acquire the (red) tinge, similarly, the 
knowledgeable soul (dtmda) is pure, and does not acquire 
modifications like attachment (raga) by itself. But due to 
imperfections (dosa) in form of dispositions, like attachment 
(raga), its purity gets tainted in form of attachment, etc. 
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Samayasara aaa 


art wets a mat wet et - 


ur fa wmetaate Hale wnvit Harassed aw 
Pana UT at aur are Aha Araretit = (8-44-280) 


art 4, 25, Ae al ava Ho wa al eae fared ael ae Z, 
satay ae SA wrath Hat ANT ZI 


The knowledgeable-Self Gani) does not, on its own accord, 
transforms itself into dispositions (bhava) like attachment 
(raga), aversion (dvesa), delusion (moha) and passions (kasdya). 
Therefore, it is not the causal agent for these dispositions. 


start wife at wat = - 


wife a aafte a HarrRaty Va SF Tan 
ae g Ukordat wet aefe got fan (8-45-281) 


WH AW, BH SH KR SAN SI HA H SA WH Wa edz, HA 
BY ORO LAT SST (SAAT) WAS HT a- GTTeT ZI 


Due to the dispositions (bhava) consequent upon the fruition of 
the (material) karmas that give rise to attachment (raga), 
aversion (dvesa), and passions (kasdya), the psychic manifesta- 
tions of the ignorant (ajnani) cause itself the bondage of such 
dispositions, time and again. 


8. Bondage of Karmas 


wife a adores gat ze - 


wife a aafte a warrRaty Va St aan 
afé g uftorddt weet sere Seri (8-46-282) 


U1, 85 SR HI Hier (Road H seq) SA wa aTfe ahora ala 
@, SA BT UROA HLM SST STAT TAS AT See 


(feat ae é fe wi-au & oro wife wa ad & AR Ue wa 
HA-IT Hl HRT ZI) 


Consequent upon the fruition of the (material) karmas that give 
rise to attachment (raga), aversion (dvesa), and passions 
(kasaya), the psychic manifestations of the soul (atmd) cause it 
the bondage of the karmas, like attachment (raga). 

[The inference is that the karmic-bondage (karma-bandha) 
causes dispositions, like attachment (raga); and dispositions, 
like attachment, cause the karmic-bondage. | 


UlamATT cAT TET - 
safsHun hae seaearot dea faucet 
Wea SF SteHIeT Afuorat Wari (8-47-283) 
WoOSHAT sae cat Wa staecrareT fi 
UeUACaUT SF SteHIeT afuorat Wari (8-48-284) 


Samayasara BS PeTSIEy 
We srafsHqut siqereRaot A ceqMranrur 
mete ster aa at a fe unecatn (8-49-285) 


(qataqye farerrnizes) arufaar twa are! set WER (sat 
faved) SUE (al WHR Hl) WAT ales! sa sae a 
AA APNH HE TA 1 SAAHAT SI VAN Al S AN SII AT I 
UHR Alt - FA SAN WAST Al SS STAN GS SH SGN Hel ANTI 
Wd dh AA FF SN Wa Hl VMI Fel He Se YlawaT AeT 
XM, TI Ah AS SH (HA Ar) Tal star @, Cen sa ahead 


Non-repentance (apratikramana) [of past perversions like 
sensual-indulgence (visaya) and attachment (raga)] is of two 
kinds. Similarly, non-renunciation (apratyakhyana) [of future 
perversions like desire (kanksda)] is of two kinds. This teaching 
entails that the soul (atmda) is a non-doer (akaraka). Non- 
repentance and non-renunciation are also of two kinds each — 
physical (dravya) and psychic (bhava). This teaching entails that 
the soul (atmd) is anon-doer (akdraka). Know that so long as the 
soul does not observe renunciation (pratyakhyana) and 
repentance (pratikramana), of physical and psychic dispositions, 
till then it is the doer (kartd) of the karmas. [The psychic-states 
or dispositions of the soul and the various species-of-karmas get 
bound to each other through mutual cause-and-effect (nimitta- 
naimittika) relationship. The (pure) soul (atma), on its own, is 
not the doer (kartda) of the dispositions (bhava), like attachment 
(raga). The next two verses illustrate the consequence of the 
mutual cause-and-effect (nimitta-naimittika) relationship 
between the physical (dravya) — external substance — and 
psychic (bhava) disposition — attachment (raga), etc.] 
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8. Bondage of Karmas 


art yf at omer fatten oer aat t - 


STATHAM UiTTeeeaea VI SA Sram 
fe a Heafe uno arecaqor ¢ St fore 


(8-50-286) 
sree sefed a ulsrema su cdi 
fre daa eile ad Gf foreracant qd 
(8-51-287) 
aed ante at a yaaa & alee, Saal at (stem) fra yar 
At Gad @, wt fe al wae HS MN 2? ae Has sin sheiery 


FRITH 54 Ul ae AU feet fea VHR Vt Ga SV Gal SI eT 
Tae? 


How can the knowledgeable-soul (jnani-atma) be responsible for 
the results of the actions like preparing food for the family and 
the saint — adhahkarma, etc. — which are imperfections (dosa) of 
the material-substances (pudgala-dravya), having qualities 
alien to those of the soul? Activities like the adhahkarma and the 
auddesika — food prepared specially for the saint — are both 
material-substances (pudgala-dravya). How can I (the Self) be 
the doer of these activities; these activities are perennially non- 
conscious (acetana)? 


rant Arearterant 


9. THE LIBERATION 


aI ch AAAA A Atal Aet - 


we ura at fa yftat devrattg fararematsagi 
fret Higuera aici ot frag Aral 
(9-1-288) 


wie ut fa qeafe oe UT Weare aut aeuraat a 
ITT F Aero fa wr At ont wate fants 


(9-2-289) 


Ba Hague usaratstsat GF stops 
wordt fa ur qeafe qeate at wa wie Tawi 


(9-3-290) 


a ae F aed Waa A Se eT Hie GRU Sa Ge & daa wa 
al A SAH HIT Al VAM S, Ae as Sa TAA Hl AVel Hea S Tt ae 
a TS 8 rel Sed AK TAA H A Bl Ge ATM sed Fra A sh 
SLHN Ael Wall 

sot var sia ad-aeat & yes, vata, feet ote aque al aT 
ean ot pray Wael Bem ale ae we aI a Ys ae Tl 
aay ayaa G we Ve eI 


9. The Liberation 


Aman, bound in shackles for a long time, knows the nature of his 
bondage, intense or feeble, and also its duration. He cannot get 
rid of the bondage till the time he is able to break the shackles. 
Without such an effort, he cannot get freedom for a very long 
time. 

In the same way, the Self (jiva), just by knowing the nature of the 
karmic-bondage — (the number of) space-points (pradesa), 
nature or species (prakrti), duration (sthiti), and fruition 
(anubhaga, anubhava) — does not get rid of the bondage (till the 
time it makes an effort). Only when it attains purity by 
abandoning attachment (raga), etc., it can get rid of all karmic- 
bondage (karma-bandha). 


ae cht faarara @ ater Aet - 
we oe} fardat ceotecgt ur urate fantera 
de ae fadal sitar fa ut urafe faniea (9-4-2911) 


fa VER G2 A US San ale Yea Sa ae at faa He eer 
(Fan SE Aa G) SeHn Ael Wal, Sat War sa st HAd-a-7 at 
Fart tal Ban (Fae HE Ara G) Yfadt set oral 


Just as aman, bound in shackles, cannot get rid of the bondage 
merely by worrying about it, similarly, the Self iva) cannot get 
liberated from the karmic-bondage (karma-bandha) merely by 
worrying about it. 


Samayasara aan 


ora GH aa a Ala ela z - 
We Gl SAT | Aeoragl g Uae fants 
we at Sq a wat urate fant (9-5-292) 


fa VaR Fert A UST Ea Ale Feo Gat Hl HreHt saya St Alo 
WI ALA &, Sal VOR sia HA-aey Hl Hel Ha WI Ha TI 


Just as a man, bound in shackles, can surely get rid of the 
bondage by breaking the shackles, similarly, the Self (iva) can 
attain liberation (moksa) if it makes efforts to get rid of the 
karmic-bondage (karma-bandha). 


He-faart B Arar stat F - 
aerot a Gere feraftre stort Weta a 
aeg wt farsa at amfenteaot Hurfen (9-6-293) 


at H taya al A SIT H Tala Hl VA Vt yes seal H ula 
fara da %, ae Hal a yet sla z1 


After knowing the nature of the karmic-bondages (karma- 
bandha) and also the nature of the soul (a4tmda), the man who 
maintains disinterest toward all kinds of karmic-bondage, gets 
liberated from the karmas. 


9. The Liberation 


Vat G Va-faarrt eet S - 
Vitat cet a cert fossifs corrans foraefei 
WUUTSeUTTUT | PVT UTOTAATAUUTT (9-7-294) 


site cen aa 4 Sat at-are fafeaa cal & srt gan fea aid ZI 
Tat SU St H gra Be SU (gH fs EU) AaTST aad S (TIT, 
a ad @) I 


The Self Viva) and the karmic-bondage (karma-bandha) are 
differentiated on the basis of their own intrinsic nature or 
marks. These two are chiselled (separated) with the help of the 
instrument of the discriminative-wisdom (prajnda). 


We-faar eA wt vila at ade - 
viet det @ det fesifa arané foreach 
ae Seaet Gagl sat a Paar (9-8-295) 


sia den ay arad-ares fafa ceri ER yar feed wid SI Gel a 
al a (sien 4) gam at Ca afed sik Bs Se a Te aT 
aes 


The Self Viva) and the karmic-bondage (karma-bandha) are 
differentiated (and separated) on the basis of their own intrinsic 
nature or marks. The karmic-bondage should be discarded and 
the pure soul ought to be realized. 


Samayasara aaa 


Yat H ENT Et seat Al Weut HET ulead - 


fe at duafe star yuone at ¢ Hore sto 
We Woung fant ae wou a aera (9-9-296) 


(fra ze S yea t-) Fe Us ae HS TET fea wT wea z? 
(ara Sek ed S-) Fe YS AT Va H SM TET fet wa z1 aa 
(ec) Fal & grt faved feat a, Sat VER Val SN St VET Se 
aafeal | 


(The disciple asks—) “How can one realize that pure soul?” 

(The Acarya replies-) “That pure soul can be realized through 
the discriminative-wisdom (prajna). As the soul had earlier 
separated itself from the karmic-bondage (karma-bandha) 
through the discriminative-wisdom (prajna), in the same way, 
the pure soul is realized through the discriminative-wisdom.” 


# faaren & - 
Guu Sead Bt at at ae q foresaeh 
aaa Saar da west Ut fa uneeati «= (9-10-297) 


Val H EN SA VER VEU HE Ulead fe wt face @, freaa GS ae F 
@; TT Taz, 3 yee WE, Fe BT Tea 


Through the discriminative-wisdom (prajid), one must realize 


that ‘I’ is really the ‘eternal-consciousness (cidatmda)’; and, 
further, that all other dispositions (bhava) do not belong to me. 


This Preview does not contain p. 151-200. 


10. The All-pure Knowledge 


Sah VSR S MY-AT sik Yeta-Fy I HCH Sat wa ae Hed z 
fe ag & let ar art a1 

faq seater let ar art vel @; wile adda te G aaa aU 
(areal) fer al SlSar <M, AM, Ata HT Aor Ad ZI 


Ignorant persons adopt various kinds of external insignia (linga) 
of the monks and the householders and claim that adoption of 
these insignias is the path to liberation. 

But adoption of the external insignia cannot be the path to 
liberation as the Omniscient Lords, discarding all external 
symbols, and giving up attachment even to the body, get 
immersed only in the faith (dargana), knowledge (jana), and 
conduct (caritra). 


at-ar-arhta Arerart = - 


a fa wa Aieaaen wetsatiterarter fermen 
cauronuratcarir wieaant from fafan 


(10-103-410) 


wer sted fert armornkare at ase 
SHUTOUTS STOTOT SST AreRaTY UI (10-104-411) 


ay ak years & fer - ae oft meant wel 21 aes, a sik aia 
aa-ant @, tar frraea Hed ZI 

yafeae Jers a Myst st TET feed eu fer al Stent set sre 
al O34, aM ak aRSa-caed Heal—ant A omit 


Samayasara aaa 


The insignias (linga) of the monks and the householders do not 
constitute the path to liberation. The Omniscient Lords declare 
that (right) faith (dargana), knowledge (nana), and conduct 
(caritra) (together) constitute the path to liberation. 

Therefore, discarding all external insignias of the monks and the 
householders, lead your soul to the path to liberation comprising 
faith (dargana), knowledge (7dGna), and conduct (caritra). 


tterant 8 fae art - 
Hiraue stat safe d da aife ad aa 
ata faet foret or faeta srourecdta 


(10-105-412) 


(S Mea!) Helga Hf arest sre ar gq eats Hx, SH Sr sta HK 
SIN Sal Hl MAM AK, ae W Gel fae Hi; SI Fea A faen Ha HUI 


O bhavya — potential aspirant to liberation! Establish your soul 
(atmd) on to the path to liberation. Only this path ought to be 
experienced, meditated upon, and traversed continuously; do 
not tread the path that leads to other objects. 


fer @& aet aaa at Ae wa - 


udtsaterra a fife a agurara 


mead Wad dfe UT Une waa (10-106-413) 


10. The All-pure Knowledge 


wt am aga VaR & ay-ferl F seen yeca-fert F aca aed Z, 
SSM GAT Al (SIA TST Hl) Tet GIT 


Those who exhibit attraction (mamatva) toward the insignias 
(linga) of various kinds of monks and householders have not 
understood the ‘samayasara’ [the pure nature of the soul 
(atma)]. 


fer & Gers WF aal zal ar aa - 
aaetktant yor ure etfeor fa fernfor sore areas 
foresauratt g Ureate nies Teatro 


(10-107-414) 


ae Fa St St fer al Ala ar Ari Heat @ sik favaa aa di wae 
fernt ai Alel-ant A ste Aet Aa 


Although the empirical point-of-view (vyavahara naya) 
proclaims both kinds of insignia (linga) as essential to tread the 
path to liberation, the transcendental point-of-view (nigcaya 
naya) does not consider any insignias, whatsoever, to be 
desirable for traversing the path to liberation. 


Samayasara aaaa4e 


sqEn - 


wt WaaTEShaut ufsqur A sreardetat UTI 
area otfefe wat at eet Sas tea 


(10-108-415) 


ard A aed Baha SME Hd EU AAAS S WI HT 
Wea Gaeta & - 

GT TST SH GTA Al USA SA Fa sief SIN dea FHT seh 
UsTeT 8 sun, Je SAH ShersTSy St TTT 


Acarya Kundakunda concludes this Scripture with a 
mention of its significance — 

The bhavya (potential aspirant to liberation) who, after reading 
this Samayaprabhrta (or Samayasara) and understanding its 
meaning and essence, would establish himself in the pure and 
absolute Real Self shall attain the supreme bliss. 


gfe cent weataaguronfrant wart 


ge fakaqaqashauuig wraags 
sk oe ok 


This concludes 
Acarya Kundakunda’s Samayasara 
With Hindi and English Translation 


7% ok oR 


10. The All-pure Knowledge 


With great devotion, I make obeisance humble 
at the Worshipful Feet of Acarya Kundakunda, a glittering 
jewel among the authors of the Scripture, whose expositions 
illumine the Reality, as preached by the Omniscient Lord. 


At the conclusion of this worthy endeavour I adore and worship 
the Lotus Feet of the ‘Five Supreme Gurw’ — Panca Paramesthi — 
for continued propitiousness: 


Acarya Pijyapada’s “Sri Patrica Mahdguru Bhakti”: 
ae fegraraiarearan: aearera: | 
aad agen: wa Pater arafsrerq uci 


aed - aéa, fas, ard, soe at ad ay, a (atat wast) 
ana-wy @; 4 at WR few atm aaiq Aad wa-cent al 
(We) wel 


The Arhanta (the embodied perfect souls), the Siddha (the 
liberated souls), the Acarya (the masters of ascetics), the 
Upadhyaya (the teachers of ascetics), and all the Sadhu (the 
ascetics) are the embodiments of propitiousness. May they 
engender me the splendor of liberation (moksa, nirvana)! 
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Acarya Samantabhadra’s Aptamimamsa: 


SAMS Get AAMAS: | 
WAHT Tet: CMCHSTAMSATS AAT 1ee il 


sraarat - (meat aaa at: dhatea: sari 7) 
Heated Sas G FY Sal S ike Hle-zea SSA BS AT Sta 
G1 (aed Arete ST Alert: Care AeAT atta) ee 
(putsad, frat sien a) ale-xfed Seas G lal Stet z, fag 


Hie-aed SIcaa S Hel sel Ste S Stal aa SA Star ZI 


Bondage (bandha) is caused in presence of ignorance 
(ajfiana) accompanied by delusion (moha), and bondage is 
not caused in presence of ignorance (ajfidna) not accompa- 
nied by delusion (moha). From a particular standpoint — sydd 
— liberation (moksa) is caused in presence of slight- 
knowledge (alpajfiana) not accompanied by delusion (moha), 
and liberation (moksa) is not caused in presence of slight- 
knowledge (alpajfiana) accompanied by delusion (moha). 
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(2-11-49) 
(2-2-40) 


-- (10-73-380) 
-- (10-70-377) 
-- (10-72-379) 
-- (10-71-378) 
-- (10-68-375) 
-- (10-74-381) 
-- (10-69-376) 
-- (10-37-344) 
-- (10-23-330) 
-- (10-24-331) 
- (38-47-115) 


(1-38-38) 
(3-5-73) 
(1-20-20) 


-- (10-22-329) 
-- (10-34-341) 
- (3-56-124) 
- (3-51-119) 


(2-25-63) 


Appendix-2 


Page 


66 
98 
29 
106 
170 
98 
33 
29 
187 
186 
187 
186 
185 
188 
185 
170 
165 
165 
62 
28 
43 
20 
165 
170 
66 
64 
38 
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Samayasara 


aT 


srsseant vitafe sitar 
srsseant vitafe sitar 
ssa AUT sitarot 
ssa AUT sitarot 
steht caw sae ATUT 
Mel |Z AA UT say 
STATHAM UTA TTCT 
smeared seta a 
snfirtirgetfenurcnact a a 
aranret unror sitaret 
stare fo ut Urot srerarea 


aife Wa Ged siete 


surauet vrarat ee 


sa HUaavoT 


seat sss | 
seafaarn fafaet aearot 
soUea Ae ferarrafegt 
surefe atte a defe 
sa trees TT fr ant 
sasinrer store uftorar 
Jasin Sasi Hees 
SAME Horace TET 


i) 
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Verse No. 


[ st] 
- (8-15-251) 
- (8-16-252) 
- (8-12-248) 
- (8-13-249) 
- (7-11-203) 
- (8-41-277) 
- (8-50-286) 
- (8-51-287) 
- (7-12-204) 
- (8-40-276) 
-- (10-94-401) 


(1-21-21) 


(1-28-28) 
(9-3-290) 


- (3-65-133) 


(7-6-198) 


- (7-23-215) 
- (3-39-107) 
- (7-42-234) 


(3-21-89) 
(6-1-181) 
(8-3-239) 


146 


104 
112 


120 


123 


Verse No. 


(8-8-244) 
(7-1-193) 


[u] 
(2-27-65) 
- (3-70-1838) 
- (3-72-140) 
- (7-14-206) 
- (8-34-270) 
(2-28-66) 
- (3-43-111) 
(3-14-82) 
- (5-13-176) 
(3-29-97) 
(2-6-44) 
- (3-67-1835) 
(3-22-90) 
(2-19-57) 
(6-3-183) 
(1-22-22) 
- (7-22-214) 
(4-5-149) 
- (7-33-225) 
-- (10-19-326) 
(2-10-48) 
- (7-35-227) 
(1-3-3) 


Appendix-2 


Page 


125 
101 


39 
72 
73 
108 
137 
39 
61 
46 
92 
55 
30 
71 
51 
36 
96 
20 
112 
78 
116 
164 
32 
116 
10 
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Samayasara 


wanted sted statsrat 
wafae wt g vital at Sa 
Ue wrorfe uot sroorroit 
wa wT at fa aie cafe 
ua Unuit yest wT wa 

wa gq wiftret a saad 
wa ¢ foresacraca aifad 
wa wafer qearfer sora 
Ua UinTeteed stat 

wa det a cue fr 

Ud qaenursit ufstecgt 
Ua aaEned | ated 
Vater aefaet ueaTut 
wa aeatfgedt soot 
wi dgaed 4 ¢ alata 
wa fe starrer urecat 
ua fe mental areitt 
Ua FW et & efaaaales 
va aden ¢ faforassit 


HUA Watal waa 
BUSTA a 
mea of Ufone Urea 
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Verse No. 


- (8-27-263) 
- (3-46-114) 


(6-5-185) 


-- (10-16-323) 
- (8-43-279) 
-- (10-75-382) 
-- (10-53-360) 


(3-28-96) 
(2-26-64) 


- (10-6-313) 


(8-5-241) 


- (8-36-272) 
-- (10-46-353) 


(2-5-43) 
(7-8-200) 


- (8-10-246) 
-- (10-33-340) 


(1-18-18) 


- (9-16-303) 
- (8-23-259) 
-- (10-58-365) 


[om ] 
- (3-62-130) 
- (3-49-117) 


(4-1-145) 
(3-7-75) 


Tet Unot ut afte WET 


Appendix-2 


Verse No. Page 

- (6-12-192) 100 
(2-83-41) 29 
(1-19-19) 19 

-- (10-25-332) 166 
-- (10-27-334) 167 
-- (10-26-333) 166 
- (8-18-254) 130 
- (8-19-255) 130 
- (8-20-256) 130 
-- (10-76-383) 189 
-- (10-77-384) 189 
-- (10-90-3977) 195 
- (10-4-311) 156 
- (3-74-142) 74 
-- (10-93-400) 197 
(9-9-296) 150 

-- (10-38-345) 171 
-- (10-39-346) 171 
- (7-15-207) 108 
- (9-13-300) 152 
(3-2-70) Al 

- (3-57-125) 66 

[7] 

- (8-44-112) 62 
(2-22-60) 36 

--- (10-87-394) 194 
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Samayasara 


aglag swrata dea 
ataatsttterg Hart 
dal © wages sosafe 


fete frafe a cet 
fsefe firefe a cet 
farrg at fasag at fora 


WAT FATT Veer sTeTUTT 
Weal B Wa Wal Aca 
wet fayae car 

wfe vitat ur att 

wie sitaur defers 

wie wt fa qeafe Se UT 
wife uinreremafiet aeate 
we at ureearftt a aia 
wie @t utareteecdtyet 
wel wat qeafe amt afe 
Wet aate Ut WUT 

wet sorte fore ater 
Wel ¢ staat Utara 
WT F ALVA UNUTTUTTat 
We Huraaitatad Tr 
we a fa unt viata 
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Verse No. 


[a] 
(5-7-170) 
- (4-19-1638) 
- (10-5-312) 


[3] 
(8-2-238) 
(8-7-2483) 
- (7-17-209) 


[wT] 
(3-38-71) 
- (7-80-222) 
- (10-8-315) 
(1-26-26) 
- (3-71-1839) 
(9-2-289) 
(3-17-85) 
(3-31-99) 
(1-25-25) 
-- (10-28-335) 
-- (10-31-338) 
-- (10-96-403) 
(3-18-86) 
(5-8-171) 
(6-4-184) 
-- (10-18-325) 


123 
125 
109 


42 
115 
158 

22 

73 
146 

48 

56 

21 
167 
168 
198 

49 

90 

97 
164 


Verse No. 


-- (10-48-355) 
- (3-45-113) 


(1-8-8) 
(1-17-17) 
(1-35-35) 
(4-4-148) 
(8-1-237) 
(9-1-288) 


-- (10-54-361) 
-- (10-55-362) 
-- (10-56-363) 
-- (10-57-364) 
- (7-34-226) 


(8-6-242) 


- (5-16-179) 
- (8-42-278) 


(9-4-291) 
(9-5-292) 
(7-4-196) 


- (3-40-108) 


(7-3-195) 


-- (10-45-352) 
-- (10-44-351) 
-- (10-48-350) 
-- (10-42-349) 
-- (10-47-354) 
-- (10-49-356) 


Appendix-2 


Page 


175 
62 
13 
18 
26 
78 

123 

146 

179 

179 

179 

179 

116 

124 
94 

141 

147 

148 

102 
60 

102 

173 

173 

173 

173 

175 

176 
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Samayasara 


we Usa g UT ue Afsar 
we Osa ¢ UT Ue Afsar 
we Usa g¢ U Ue Afear 
WU wastes wet 
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Verse No. 


-- (10-50-357) 
-- (10-51-358) 
-- (10-52-359) 
- (10-7-314) 
- (8-49-285) 


(3-1-69) 
(1-33-33) 
(3-6-74) 
(3-12-80) 


- (3-37-105) 
-- (10-36-343) 
-- (10-63-370) 


(2-15-53) 
(2-18-51) 
(2-14-52) 
(2-12-50) 


- (3-69-1387) 
- (10-2-309) 
- (4-11-155) 
- (3-73-141) 
- (3-48-116) 


(2-4-42) 
(1-2-2) 
(2-24-62) 


- (3-32-100) 
- (3-50-118) 


(9-7-294) 


170 
182 


156 


149 


Verse No. 


(9-8-295) 


- (3-33-101) 
- (8-17-253) 


(1-31-31) 


- (7-43-235) 
- (7-37-229) 
-- (10-40-3477) 
- (3-35-103) 
- (7-39-231) 
- (9-15-302) 
- (8-22-258) 
- (7-38-230) 
- (3-38-106) 


(1-14-14) 
(1-15-15) 


- (9-18-305) 
- (8-14-250) 
- (8-11-247) 
- (8-21-257) 


(1-32-32) 


- (7-24-216) 
-- (10-108-415) 


(6-8-188) 


- (7-41-2833) 


(1-10-10) 
(8-4-240) 
(8-9-245) 


Appendix-2 


Page 


149 
57 
129 
24 
121 
118 
171 
58 
119 
152 
131 
118 
59 
17 
17 
153 
128 
126 
131 
25 
113 
204 
98 
120 
14 


Samayasara 


wit gafe stanyet ser 
wt fe qeurfereste 

W Hutte ATaATal GT 
wt Hue aaatal HAT At 
a Gengedieun wuts a 


ur wHelfa fa sooo wT 
Ukr | siaerateit 

urfer war apt fer aret asgife 
ure fe Wa eet aaate 
wg alfa ateaaat fort 
Ur Wate watenvtedt Tas 
vratha afore we ut fa 
Ur Tat S alfa UToT wer 
uy fa we AteRaanit 

ur fa meat Har stat 
ur fa meate ur fa defe 
ut fa ufturafe ut firoeia 
ur fa uftorafe ur froete 
ut fa ufturafe ur firoeia 
ut fa uftorafe ut fret 
a fa wets qeate 

w fa wants te vt or fa 
ur fa etfe staat ut oat 
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Verse No. 


- (7-40-2832) 
(1-9-9) 
(3-23-91) 

- (3-58-126) 

- (3-34-102) 

-- (10-78-385) 


[ur] 
- (10-3-310) 
--- (10-95-402) 
(5-3-166) 
(1-36-36) 
(1-37-37) 
-- (10-102-409) 
-- (10-10-3177) 
(1-30-30) 
-- (10-88-395) 
-- (10-103-410) 
(3-13-81) 
-- (10-12-319) 
(3-8-76) 
(3-9-77) 
(3-10-78) 
(3-11-79) 
- (8-44-280) 
-- (10-99-406) 
(1-6-6) 


190 


198 


200 
159 


194 
201 


160 


142 
199 


Verse No. 


- (3-53-121) 
- (7-13-205) 
-- (10-92-399) 
- (3-60-128) 
-- (10-62-369) 
- (4-18-162) 
(5-2-165) 
- (7-26-218) 
-- (10-97-404) 
(3-4-72) 
-- (10-66-373) 
-- (10-79-386) 
(3-15-83) 
- (3-52-120) 
-- (10-11-318) 
(2-17-55) 
(2-16-54) 


[a] 
(1-5-5) 
- (3-68-136) 
- (3-66-1834) 
(1-29-29) 
(2-23-61) 
--- (10-104-411) 
--- (10-30-337) 
--- (10-32-339) 


Appendix-2 


Page 


66 
107 
196 

69 
182 

85 

87 
114 
199 

42 
184 
190 

47 

64 
160 

34 

34 


11 
71 
70 
23 
37 
201 
168 
168 
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Samayasara 


wert uty fa urea aug 
wel ¢ Bates as WT aT 
war g wt faqat er at 
ae Via qearot Urea a 
ae Unfors = Yor W agT 
we unforea ¢ fatat 

ae unui fa | agar 

ae fa a Ged on Ad 
fafaet wqasinn srorfraai 
fafaet wqasinn srorfraai 
af gon fa a gat aftrat 
ate @q wforat segrerarontor 


Maat state Vt Haale 


CTO FT Bret Ul Hui 
efad wt sormafe quis 

wal says fora wrafe 
feast wat fa unot stearat 
gfracyfet vita att 
qaacgiee aa att a 
aug fa vrarot afore wrorfe 
gauronorattarter Afaccarfor 
aurora fara fa 
cauronuratid fafa fa 
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Verse No. 


--- (10-20-327) 
(4-3-147) 

--- (10-100-407) 
(2-21-59) 

- (5-17-180) 
- (7-29-221) 
- (7-31-223) 
- (8-28-264) 
(3-26-94) 
(3-27-95) 

- (38-42-110) 
- (6-10-190) 


[a] 
- (9-14-8301) 


Le] 

- (3-36-104) 
- (10-1-308) 

(7-2-194) 
-- (10-138-320) 
- (8-30-266) 
- (8-24-260) 
- (3-75-143) 

(1-16-16) 

(5-9-172) 
-- (10-59-366) 
-- (10-60-367) 


152 


58 
156 
101 
161 
135 
132 

75 

18 

91 
181 
181 


Verse No. 
--- (10-61-368) 


[a] 
- (8-33-269) 
--- (10-91-398) 


[a] 
(5-5-168) 
(2-29-67) 
- (9-19-306) 
- (9-10-297) 
- (9-11-298) 
- (9-12-299) 
- (4-10-154) 
(4-8-152) 
(4-7-151) 
(3-24-92) 
(3-25-93) 
(7-9-201) 
-- (10-101-408) 
-- (10-106-413) 
(5-6-169) 
-- (10-29-336) 
- (7-32-224) 
- (3-55-123) 
(3-20-88) 
(7-7-199) 
-- (10-67-374) 


Appendix-2 


Page 


181 


136 
196 


89 
40 
154 
150 
151 
151 
81 
80 
80 
52 
53 
105 
200 
202 
89 
168 
116 
66 
50 
104 
184 
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Samayasara 


Tet 
ral UTot UW gate wet 
get aaaat fa a 


aero at aera fearforg 
aged assraaniearg 
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Verse No. 
(2-20-58) 


[ew ] 
--- (10-89-396) 


[a] 
- (8-35-271) 
(9-6-293) 
- (7-25-217) 


[7] 
(5-4-167) 
- (7-28-220) 
(1-13-13) 


[4] 
- (7-16-208) 
- (8-25-261) 
(5-1-164) 
--- (10-21-328) 
(3-19-87) 
- (8-38-274) 
--- (10-105-412) 
- (4-12-156) 
(2-30-68) 


[tv] 
(4-6-150) 
- (8-45-281) 


195 


137 
148 
113 


88 
114 
16 


109 
132 
87 
165 
50 
139 
202 
83 
40 


79 
142 


Verse No. 


- (8-46-282) 
- (5-14-177) 

--- (10-64-371) 
(2-9-47) 

--- (10-85-392) 


[et] 
--- (10-15-3822) 
--- (10-14-8321) 


[a] 
-- (10-86-393) 
- (4-13-157) 
- (4-14-158) 
- (4-15-159) 
- (8-29-265) 
(4-9-153) 
- (8-37-273) 
(1-27-27) 
-- (10-17-324) 
(2-8-46) 
(3-16-84) 
-- (10-107-414) 
(3-30-98) 
(2-18-56) 
(1-7-7) 
(1-11-11) 
- (7-44-236) 


Appendix-2 


Page 


143 
93 
183 
32 
193 


162 
162 


193 
83 
83 
83 

134 
81 

138 
22 

163 
3l 
48 

203 
55 
30 
13 
15 

121 
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Samayasara 

TAT 

addt Harel saat sit 
addt aeret Wa ad Tit 
addt Hare’ Ufedt sled 
afed wats Yarra 


eae fora arate 
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Verse No. 


-- (10-80-387) 
-- (10-81-388) 
-- (10-82-389) 


(1-1-1) 


[a] 
-- (10-83-8390) 
- (8-89-275) 
-- (10-84-8391) 
- (4-17-161) 
- (3-76-144) 
- (7-36-228) 


(1-24-24) 


- (8-32-268) 
- (5-10-173) 


(1-34-34) 


- (3-41-109) 


(1-4-4) 
(6-6-186) 
(1-12-12) 
(7-5-197) 
(4-2-146) 


- (4-16-160) 
- (5-11-174) 
- (9-17-304) 


- (6-11-191) 


103 


153 


99 


Appendix-2 


--- Verse No. Page 

--- (5-15-178) 93 

--- (5-12-175) 92 
eK 
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URRTE-3 APPENDIX-3 
GUIDE TO TRANSLITERATION 


Devanagari IAST* | Devanagari IAST | Devanagari IAST 
a a :> gha q pa 
aT a S na a) pha 
g U a ca q ba 
3 i o cha q bha 
Zs u a ja q ma 
a u a Jha q ya 
U e a na X ra 
u ai cs ta a la 
at 0 3 tha q va 
ail au Ss da a Sa 
We r S dha q sa 
% ! TI na a sa 
a m a ta Fd ha 
ST: h q tha a ksa 
mh ka q da a tra 
ag kha gq dha a jiia 
7 ga a na — Sra 


*TAST: International Alphabet of Sanskrit Transliteration 


ok oR 
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Sacred Jaina Texts from Vikalp Printers 


Acharya Kundkund’s 


Samayasara 
WITH HINDI AND ENGLISH TRANSLATION 


ster Gane fathead 


PAaae 
¢ Prakrit ¢ Hindi ¢ English 


_ Foreword: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2012; Hard Bound 
e Pages: xvi + 208 
e Size: 16 x 22.5 cm 


Shri Amritchandra Suri’s 
Purusarthasiddhyupaya 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 


ot sarge fecha 
¢ Sanskrit * Hindi * English 


_ Foreword: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2012; Hard Bound 
e Pages: xvi + 191 
e Size: 16 x 22.5 cm 


Acharya Kundkund’s 
Samayasara 


WITH HINDI AND ENGLISH TRANSLATION 


‘The most profound and sacred exposition 
in the Jain religious tradition. 


cs Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


ISBN 81-903639-3-X Rs. 350/- 


Shri Amritchandra Suri's 
Purugarthasiddhyupaya 
(Purushartha Siddhyupaya) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 


att arprergaht-fertert 


qearettagyart 


5a Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


ISBN 81-903639-4-8 Rs. 350/- 
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Acarya Nemichandra’s 
Dravyasamgraha 


With Authentic Explanatory Notes 
arava ARrerg farfat 
FoaraTE 
¢ Prakrit ¢ Hindi ¢ English 


_ Foreword: 
Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2013; Hard Bound 
e Pages: xvi + 216 
e Size: 16 x 22.5cm 


Acarya Pijyapada’s 
Istopadesa - 
The Golden Discourse 
ara aerate fara 


Antal 


¢ Sanskrit ¢ English 


- Foreword: 
Acarya 108 Vidyanand Muni 


Translation and Commentary: 
Vijay K. Jain 


e Published 2014; Hard Bound 
e Pages: xvi + 152 
e Size: 16 x 22.5 cm 
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Acarya Nemichandra’s 
Dravyasamgraha 
(Also: Dravya Sangraha, Dravya Samgraha) 
With Authentic Explanatory Notes 


arard Afirerg farfea 
c-ToORS BTS 


- Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


ISBN 81-903639-5-6 Rs. 450/- 


Acarya Pujyapada’s 
Istopadesa - 
THE GOLDEN DISCOURSE 


arard qarre fare 


Foreword by: 


Acarya 108 Vidyanand Muni 


VIJAY K. JAIN 


ISBN 81-903639-6-4 Rs. 450/- 


Acarya Samantabhadra’s 


Svayambhistotra — 
Adoration of 


The Twenty-four Tirthankara 


ara aang farfaa 
¢ Sanskrit * Hindi * English 


- Divine Blessings: 
Acarya 108 Vidyanand Muni 


Translation and Commentary: 
Vijay K. Jain 


e Published 2015; Hard Bound 
e Pages: xxiv + 220 
e Size: 16 x 22.5 cm 


Acarya Samantabhadra’s 
Aptamimamsa 
(Devagamastotra) 


Deep Reflection On The Omniscient Lord 


¢ Sanskrit * Hindi ¢ English 
Foreword: 
Acarya 108 Vidyananda Muni 
Translation and Commentary: 
Vijay K. Jain 


e Published 2016; Hard Bound 
e Pages: xxiv + 200 
e Size: 16 x 22.5 cm 


Acarya Samantabhadra’s 


Svayambhistotra — 
Adoration of 
The Twenty-four Tirthankara 


arard aaa farfea 


Divine Blessings: 
Acarya 108 Vidyanand Muni 


VIJAY K. JAIN 


ISBN 81-903639-7-2 Rs. 500/- 


Acarya Samantabhadra’s 
Aptamimaiisa 
(Devagamastotra) 

Deep Reflection On The Omniscient Lord 
ara aaaug fartaa 
STs at 
(zanna ) 


Divine Blessings: 


Acarya 108 Vidyananda Muni 


VIJAY K. JAIN 


ISBN 81-903639-8-0 Rs. 500/- 
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Acarya Samantabhadra’s 
Ratnakarandaka- 
Sravakacara - 


The Jewel-casket of Householder’s Conduct 


sara aaa ferfara 
ITA Sh aachrat 


e Sanskrit * Hindi ¢ English 


Divine Blessings: 
Acarya 108 Vidyananda Muni 


Translation and Commentary: 
Vijay K. Jain 


e Published 2016; Hard Bound 
e Pages: xxiv + 264 
e Size: 16x 22.5 cm 


Acarya Pijyapada’s 
Samadhitantram - 
Supreme Meditation 


ara. Gerare fara 
e Sanskrit * Hindi ¢ English 


Divine Blessings: 


Acarya 108 Vidyananda Muni 


Translation and Commentary: 
Vijay K. Jain 
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